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ABSTRACT

Starting with a seminal article of Lance Cousins (1981), the present article
attempts to establish a preliminary account of the history of the consciousness
process (cittavithi) according to a number of important primary sources. In the
pursuit of outlining the stages of development of the cittavithi, the relationship
between the doctrine of the consciousness process and the doctrine of momen-
tariness will be discussed, with a particular focus on some aspects of the latter.
Given that this article will try to establish how the doctrine of the consciousness
process developed over time, I will begin by introducing the former studies on
this doctrine, highlighting several scholarly tendencies (§ 2). Thereafter, key
accounts concerning the analysis of the act of seeing through the lens of the
consciousness process will be analysed, differentiating between ancient and more
recent accounts (§ 3; § 4; § 5). Later, the original context of development of the
doctrine of the consciousness process and the concept of citta-niyama will also
be analysed (§ 6; § 7). Finally, there will be an attempt to make distinctions
between the accounts analysed in order to establish older and younger strata, and
some considerations will be advanced of the possible reasons why the basic
kernel of the doctrine of consciousness process changed over time (§ 8).

This paper is a corrected and revised version of Appendix 3 of my doctoral dissertation
(De Notariis 2021: 259-294), while the rest of the dissertation will be published in
a revised version as a monograph (De Notariis forthcoming). I am therefore grateful to my
former supervisor Prof. Alberto Pelissero; to Rupert Gethin and Michael Radich who
commented on an earlier draft; to an anonymous reviewer for JIABS, for their useful
remarks; to Chelsey Smith for checking and improving my English. It goes without saying
that all remaining errors are my own responsibility. Translations from Pali and Chinese
are my own unless otherwise noted.
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1. Introduction

In the development of Buddhist literature, the Abhidhamma reflects the
need to organise the scattered teachings attributed to the Buddha and to
provide an exposition of the Doctrine with a sense of unity and consist-
ency. In the words of Rupert Gethin, this was a “second-order exercise”
(2022: 227) and provided the first exegetical systematisation of the early
material (Gethin 1998: 48). During this process, early harbingers of two
doctrines, which will occur fully developed only later, make an appear-
ance. These two doctrines are the doctrine of the consciousness process
(Pali: cittavithi or vithicitta) and the doctrine of momentariness (Pali:
khanavada; Sanskrit: ksanavada).

The doctrine of momentariness concerns the idea that phenomena
(Sanskrit: samskrta, samskara, dharma), which constitute both the men-
tal and physical world, can come into being and disappear within just one
moment (Pali: khana; Sanskrit: ksana). It does not concern so much the
passage of time or the existence of time, but rather the construction of
temporal experience (Ronkin 2010: 350). On the doctrine of momentar-
iness there are two extensive reference works which are in some ways
complementary. The first study comprises the PhD thesis of Alexander
von Rospatt (1995) who predominantly analysed the textual sources of
North Buddhist schools, and therefore did not provide a full account
of how the doctrine took place in Theravada texts. Nonetheless, this gap
was filled by the PhD thesis of Wan Doo Kim (1999), which was recently
published as a monograph (= Kim 2023), who analysed the doctrine of
momentariness with its origin and development within the Theravada
tradition.!

The doctrine of the consciousness process concerns the mind flow
patterns according to specific psychophysical events. The basic assump-
tion is that the mind will follow a specific pattern of stages according to
certain stimuli and thus there is a sort of natural order (niyama), an
unvarying sequence of predetermined mental states conforming to a cer-
tain situation. As highlighted by Lance Cousins (1981) in a seminal

' From now on, I will mainly use Pali terms when mentioning Buddhist concepts,
unless otherwise noted.
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article, the first signals of this doctrine are already present in some
Abhidhammic works, such as the Dhammasangani and Patthdana, whereas
more detailed and comprehensive presentations occur in the Pali com-
mentaries and late Abhidhamma manuals. These accounts have important
variations which would allow an element of speculation regarding the
development of such a doctrine.

Furthermore, Cousins identifies in his study some exegetical passages
on the consciousness process to which he attributes a more ancient status
than other more detailed and developed accounts. In this study, I there-
fore intend to continue this line of research, taking up and corroborating
some of Cousins’ observations, and analysing in greater detail the ancient
commentarial evidence on the consciousness process in an attempt to
establish lines of development and trace the ancient context from which
this doctrine originated. In doing so, there will be the opportunity to note
how some stages of the consciousness process developed, with particular
reference to the tadarammana (“registration”) stage, which has already
been identified by Cousins as a stage which developed later than an older
central nucleus.? Furthermore, another theme which will be addressed is
the relationship between the consciousness process and the doctrine of
momentariness.

The elaboration of a theory that conceives the mental activity as
a series of consciousness processes could seem, according to the main-
stream theory, a by-product of the doctrine of momentariness as it was
accepted by the Theravada school.? The characteristic of the changeabil-
ity of the mind complies with the doctrine of momentariness, but, iow it
changes is a matter that falls within the scope of the consciousness pro-
cess. Therefore, the relationship between the two doctrines will be further
investigated in the present article, showing that there could be evidence
to argue that some aspects of the doctrine of momentariness and the

2 In this regard, see Cousins (1981: 43—44).

3 Authors that seem to suggest these kinds of interpretation are, for instance, von
Rospatt (1995: 33-34; see below n. 8) and Ronkin (2010: 351-352). This idea is implic-
itly sustained also by Kalupahana: “The theory of moments as well as its corollaries, like
the conception of bhavanga [...]” (1987: 115), being bhavanga an important stage in the
consciousness process (see § 2.1). Similarly, this assumption is implicit also in Skorupski
(2014: 55).
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consciousness process were initially separate, prompting us to wonder in
what terms the consciousness process is a by-product of the doctrine of
momentariness. In so doing, this research will be a way to further elab-
orate on some observations already made by W. D. Kim (1999: 149 =
2023: 133), who noted that some aspects of the doctrine of momentari-
ness often connected with the doctrine of consciousness process in later
texts were not explicit in earlier sources. In particular, from an early
canonical idea that material and mental phenomena do not have the same
duration and that mental phenomena are shorter than material ones (e.g.
S I 94-95; Kv 620), a speculation about the duration ratio of a material
phenomenon compared to a mental one has been developed. The accepted
ratio in Theravada’s early post-canonical texts is that one material phe-
nomenon lasts either sixteen or seventeen mental moments; the latter is
the one adopted by the later Abhidhamma manuals such as the Abhidham-
matthasangaha of Anuruddha. Therefore, W. D. Kim writes:

early commentarial tradition also presupposes the momentariness of each
stage of the thought process [= our “consciousness process’’]; however, it
does not conspicuously connect the process with the sixteen moments the-
ory (Kim 1999: 149 = 2023: 133; square brackets mine).

Kim’s observation opens an interesting interpretative possibility which,
however, requires further clarification. Indeed, in lato sensu, mental phe-
nomena were already conceived as arising and ceasing from moment to
moment in the Abhidhamma, and the consciousness process has its har-
bingers precisely in the Abhidhamma, thus suggesting that a connection
with the doctrine of momentariness cannot be definitively ruled out.
However, in stricto sensu, a more evident connection of the conscious-
ness process with the doctrine of momentariness, especially the sixteen
moments theory mentioned by Kim, as we will see, appears in accounts
which show a high degree of development and, in general, an overem-
phasis on the subdivision of the stages of the consciousness process into
moments, which does not seem to be a feature present in the oldest tex-
tual stratum.

Therefore, to effectively investigate all these arguments I will approach
post-canonical sources in a diachronic way in an attempt to establish the
different levels of development of the consciousness process doctrine.
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I will begin with a literature review emphasising the scholarly reception
(or its lack) of Cousins’ article (1981) and showing how some die-hard
scholarly theories survived for too long, affecting academic researches
on the consciousness process.

2. Literature review: scholarly reception of Cousins’ article

It is clear that the theory of the consciousness process

is well established in the Patthana |...]

To what extent it is to be found in earlier works such

as the Vibhanga remains an open question, but the

theory is not a product of the commentarial stage.
(Cousins 1981: 44)

The academic literature concerning the consciousness process (cittavithi)
is varied and its treatment of the topic is, in a way, slightly controversial.
In fact, in one of the earliest works which considers the topic of the
consciousness process, a view was stated that went on to influence many
later works. There is, indeed, a widespread theory which has been able
to survive despite the contrasting evidence presented by scholars. This
view concerns the idea that the introduction of the theory of the con-
sciousness process in Theravada tradition is due to Buddhaghosa. In this
regard, E. R. Sarathchandra wrote in 1958:

The theory is quite unique in the history of Indian thought, and it was prob-
ably the work of Buddhaghosa who came to Ceylon after having immersed
himself in Sanskrit philosophy (Sarathchandra 1958: 49).

On the other hand, it has already been suggested by Bhikkhu Nanamoli
in his translation of the Visuddhimagga first published in 1956, how the
consciousness process may have some antecedents within some Suttantas
and Abhidhamma passages (Nanamoli [1956] 2011: 121, n. 13).* The
footnote of Nanamoli did not go unnoticed since Noble R. Reat clearly
shows to have read it and accepted it as a valid theory (Reat 1977: 179).

4 1 should specify that the work of Sarathchandra is based on his PhD thesis published
years before (viz. Sarathchandra 1948), see Jayatilleke (1963: 433, n. 1).

5 Although Reat does not refer directly to Nanamoli’s work, his formulation resembles
Nanamoli’s exposition in a way that seems to be more than a coincidence. Nanamoli first



86 BRYAN DE NOTARIIS

Thereafter, another scholar, David J. Kalupahana, reiterated the view of
Sarathchandra, writing that:

Some of Buddhaghosa’s statements provide reasonable grounds for the
hypothesis that Buddhaghosa was at least partly responsible for introducing
certain metaphysical ideas into the Sinhala Buddhist tradition. Foremost
among them is the theory of moments (ksana-vada) which produced most
of the philosophical controversies in the Buddhist tradition. This theory,
according to Buddhaghosa’s own testimony, was not part of the original
Theravada tradition. [...] The theory of moments as well as its corollaries,
like the conception of bhavanga and svabhava, were topics hotly debated
by the Buddhists in India long before Buddhaghosa arrived in Sri Lanka
(Kalupahana 1987: 115).°

The above passage is from a work published in 1987. However, Lance
S. Cousins had already published his work in 1981 demonstrating that
a primitive model of the consciousness process was already present
within the Abhidhamma, and especially within the Patthana. There is
immediate reference to Cousins’ work in Collins (1982: 238).7 In 1995,
a few works were published that consider the origin of the conscious-
ness process theory with a contradictory view. On the one hand, there is
Harvey (1995: 252-258) who accepted Cousins’ findings, but, on the
other hand, von Rospatt (1995: 33-34) was still more inclined to believe
an adoption from outside in which Buddhaghosa may have played a key
role.® Thereafter, it would seem that Cousins’ article influenced the

wrote that “The ‘cognitive series’ (citta-vithi) so extensively used here is unknown as such
in the Pitakas. Perhaps the seed from which it sprang may exist in, say, such passages as
[...]” (Nanamoli [1956] 2011: 121, n. 13). After this statement he quotes a passage from
M I 111-112. It is possible to find in Reat’s work the same statement but paraphrased:
“[Buddhaghosa’s] theories are consistent with the earlier Pitaka texts, and the seeds of his
citta-vitthi [sic] theory may be seen in such passages as [...]” (Reat 1977: 179) after this
statement also Reat quotes M I 111-112.

® Since in some pages before, Kalupahana (1987: 111, 112, 113) frequently mentions
Sarathchandra, it seems reasonable to suppose that he derived this idea from him.
Kalupahana also displays this point of view in earlier works, such as in Kalupahana (1975:
148). For a more detailed criticism of Kalupahana’s bias, see W. D. Kim (1999: 245-247
=2023: 222-225).

7 See also Collins (1982: 303, n. 1).

8 1 should specify that von Rospatt does not deal directly with the consciousness pro-
cess theory, but his major concern regards the doctrine of momentariness. However, from
his words, it is possible to infer that he considers the consciousness process a by-product
of the doctrine of momentariness: “Unlike the Sarvastivadins and Sautrantikas, however,
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treatment of the consciousness process in some important works, such as
those of W. D. Kim (1999: 98—-107 = 2023: 88-96) and Ronkin (2005:
174). Karunadasa (2010: 138-151) acknowledges that the consciousness
process theory is present within the Abhidhamma but claims that “it was
only in the Pali exegetical works that the idea came to be fully devel-
oped” (2010: 138). Moreover, I cannot fail to mention a relatively recent
article by Ashoka Welitota entitled Did Acariya Buddhaghosa Formulate
the Doctrine of Cognitive Process (cittavithi)? (2013), which claims to
debate the problem revealed by the title through an unthorough use of
secondary sources.’ Finally, there is a work by Jonardon Ganeri (2017)
in which the consciousness process is included (e.g. 2017: 42-47). His
approach to the literary sources intertwines with philosophy and cogni-
tive psychology, resulting in the act of stressing the characteristic of
discontinuity of the consciousness process doctrine with respect to the
early canonical materials.!? So far, this literature review highlights that

the Theravadins did not give up the old conception that mental entities are briefer than
material ones. They advanced the doctrine that material entities last seventeen times as
long as mental entities do [...] this teaching presupposes that material entities are extremely
brief and that they form series which constitute the temporally extended units which we
experience in ordinary life. As such, their teaching may be considered as a peculiar form
of the theory of momentariness” (1995: 33-34). Moreover, von Rospatt does not cite
Cousins’ work in his final select bibliography (1995: 260). For a criticism of von Rospatt’s
bias, see W. D. Kim (1999: 94, 106-107 = 2023: 85, 95-96).

° The article at issue starts with the rejection of some Sarathchandra statements.
Welitota quotes Sarathchandra’s work (1958) drawing material from a reprint of 2009
without mentioning the fact that he was discussing a theory older than fifty years, only
using the date “2009” to refer to the work. A reader might be led to believe that he is
arguing against a very recent publication. After that, he also discusses some statements of
Kalupahana, further evidencing that he has only discussed dated opinions. On one occa-
sion, he barely quotes Nanamoli’s observation on the existence of allusions of the doctrine
of the consciousness process within the Abhidhamma (Welitota 2013: 62). Whilst he does
quote Cousins’ article (1981) twice (Welitota 2013: 65, 66, see also endnotes 41 and 47
pp. 69-70), he never mentions the main point of Cousins’ work, namely the gradual evo-
lution of the consciousness process within the early Abhidhamma (especially in the
Patthana), but continues in a style which only quotes his work for rather minor points.
Finally, there is no mention of other important works on the argument, such as Harvey
(1995), W. D. Kim (1999), and Ronkin (2005). Welitota also clearly failed to refer to
updated literature on the topic but nonetheless provides a compelling treatment of some
primary sources.

10- “This second account [viz. our consciousness process] is by and large an innovation
over the early Buddhist sources [...] Worried that innovation implies illegitimacy, some
scholars do seek anticipations which prove that the account is ‘already implicit within the
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there has not been a linear development in our advancement of knowl-
edge on the subject, but that indeed old ideas already proved wrong con-
tinue to have space in contemporary academic discussion. This compels
us to undertake considerable research on the topic moving away from
some of the more outdated ideas and assumptions.

In doing so, the present article will review intensively some of the
remarks made by Cousins on the development of the consciousness pro-
cess, in an attempt to establish a preliminary developmental history.
Cousins’ work suggests that some post-canonical accounts might be par-
ticularly old, belonging directly to or even being a verbatim reproduction
of the lost exegetical sources used to write the actual Pali commentaries
(e.g. 1981: 38, 43), which are the result of a redactorial moment occur-
ring from the V century AD onward. In addition, Cousins understood the
stage of tadarammana (“registration”) as a later addition (1981: 43—44),
a fact which does not seem to have received due attention from scholars,
perhaps because their attention was focused on other issues or other
stages of the process. In fact, a new approach would also involve the
consideration of the sources from different angles, given that, as argued
in the coming paragraphs, there were some established tendencies and
ways to approach the subject which might have influenced the current
academic view on the matter.

2.1 Prominence of bhavanga in the study of the consciousness process

In connection, and in some ways in opposition, to the mind involved in
process (vithi-citta) there is the mind that is free of process (vithi-mutta).
This latter mind is said to be in an inactive mode and called bhavanga.
This mind modality separates each consciousness process and is also the
state that occurs in the dreamless sleep. The fact that bhavanga divides
each consciousness process also implies that it is the linking element
between processes. In the same way, it is also the element that connects
one life to the next. At the moment of the death, the last bhavanga
moment of the life of a person is a “death consciousness” (cuti-citta),

Canonical Abhidhamma of the Theravada’” (Ganeri 2017: 42; square brackets mine).
Ganeri then provides a list of authors which includes Cousins (1981).
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which is immediately followed by the first bhavanga moment of the next
life called “relinking consciousness” (patisandhi-citta). Therefore, since
the process of death and rebirth is explained by the Theravada tradition
through the operating mode of bhavarga, it is not surprising that it has
drawn the attention of many scholars and so, among the other elements
involved in the consciousness process, bhavanga is probably one of the
most — if not the most — explored.!!

2.2 Tendencies

Finally, I would like to draw attention to a particular trend that has been
affirmed among scholars. What I am referring to is the tendency to men-
tion the consciousness process using the compound cittavithi, which is
scarcely attested within primary sources.'? The use of the compound is,
however, a useful tool to conventionally refer to the process that takes
place in the mind when a psychophysical event happens, or to more suc-
cinctly refer to the mind that manifests itself in a processual way. There-
fore, I will make use of the compound as well. Moreover, there seems
to be a tendency for modern scholars to give a preeminent importance to
the treatment of this doctrine as it is displayed in late systematised texts,

' The scholarship concerning a focus on the concept of bhavanga can be dated back
at least to Sarathchandra (1943; 1948; 1958), who, moreover, clearly specifies in the title
of his PhD thesis: “with special reference to the theory of Bhavanga” (1948). Reat (1977),
when comparing the Buddhist process of rebirth with the Upanisadic one, dealt with the
concept of bhavanga. Wijesekera (1976) tried to argue that bhavanga was already present
in the early canonical material — but this view has been rejected by Cousins (1981: 45,
n. 4) — and later (1979) briefly discussed bhavanga in light of the Freudian concept of
“unconscious.” A reasonably long exploration was made by Collins (1982: 225-261),
followed by Gethin’s seminal work (1994) a little more than a decade later. Slightly later,
part of Harvey’s work (1995: 155-179) was dedicated to the concept of bhavanga with
particular reference to its connection with the brightly shining mind. More recently,
Bhikkhu Analayo mentioned the concept of bhavanga in his study concerning the lumi-
nous mind (2017: 35, 42). An interesting article that deals with the term bhavanga as it
occurs within the *Vimuttimagga was published by K. Kim (2018) and a philosophical
discussion has been provided by Smith (2020). For a short Encyclopaedic entry, see Bhik-
khunt Dhammadinna (2023).

12° A search for cittavith* in the digital version of Be demonstrates that the compound
occurs only four times in three late texts, viz. the Abhidhammavatarapuranatika, the
Abhidhammatthavibhavinitika, and the Paramatthavinicchaya.
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such as the Abhidhammatthasangaha.'> A combination of these tenden-
cies has been frequently reviewed. The latter in particular suggests that
many accounts which present a consciousness process theory in a less
orthodox way were almost ignored by academic research. The neglected
treatment of such accounts would allow a further study and suggest the
necessity of a more systematic analysis of the primary sources. Hence,
the following attempt to understand the history of the cittavithi
doctrine.

3. The consciousness process in the Abhidhammatthasangaha

I will start the exposition of the consciousness process with the developed
stage achieved in the Abhidhammatthasangaha.'* Thereafter, it will be
possible to analyse more ancient and less developed accounts in order to
evaluate their connections with the doctrine of momentariness. The pro-
cesses (vithi) par excellence occur during sensory perception. In the
Abhidhammatthasangaha, the process which involves the five senses is
called the “five-door process” (paricadvaravithi). At first, the text spec-
ifies that one mental moment consists of three (sub-)moments: arising
(uppada), presence (thiti), and dissolution (bhanga) (uppadathiti-
bhangavasena khanattayam ekacittakkhanam nama; Abhidh-s 17), and
that the duration of life of material phenomena is of seventeen mental
phenomena (tani pana sattarasa cittakkhanani ripadhammadanam ayu;
Abhidh-s 17). This preamble highlights the connection with the doctrine
of momentariness, openly specifying the process’ subdivision of
moments.

13W. D. Kim (1999: 186 = 2023: 168-169) also points out that the modern works
concerning the consciousness process are mostly influenced by the Abhidhammatthasan-
gaha’s account.

14" Concerning the dating of the Abhidhammatthasangaha, Norman suggests that its
author, i.e. Anuruddha, “lived at the end of the eleventh century or the beginning of the
twelfth” (1983: 151). More recently, Gethin claims that “[t]here would seem to be no
a priori reason why the Abhidhammatthasangaha could not have been composed in the
late sixth or early seventh century” (2007: x1v). For the purpose of the present study, it
is safe to assume that the Abhidhammatthasangaha is later than the majority of the Pali
commentaries considered (e.g. Visuddhimagga, commentaries on the four principal
Nikayas, and so on).
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The text goes on to explain what happens when an object comes into
the range of perception of the respective sense. In order to explain this
process, a visible form as an object (riiparammana) that enters in the
range of perception of the eye (cakkhu) is taken as an example:

Therefore, if a visible object which has elapsed (atitaka) one mental
moment comes in the field of perception of the eye, then the bhavanga
vibrates (calita) twice and the bhavanga’s flow is interrupted (vocchin-
ditvd). Then the consciousness which adverts the five-doors (paricadvara-
vajjanacitta), after having arisen, ceases, adverting to the visible object.
Thereafter, one immediately after the other, in a specific order, [the con-
sciousness] arises and ceases: the eye-consciousness (cakkhuviiifiana)
which sees the form, the receiving-consciousness (sampaticchanacitta)
which receives it, the investigating-consciousness (santiranacitta) which
investigates it, the determining-consciousness (votthapanacitta) which
determines it. Thereafter, whatever [javana] among the twenty-nine java-
nas of the sense-sphere obtains the conditions, impels usually seven times,
and two registration (fadarammana) resultants appropriately occur con-
nected with the javana, subsequently there is the relapse into the
bhavanga."

To better understand in a practical way what happens during these
stages, we shall consider the Buddhist simile of the mango fruit in the
Abhidhammatthasangaha-mahatika:

A certain man, it seems, was sleeping at the foot of a mango tree in fruit
with his head covered. When a mango fruit fell near him, he was woken by
the sound. He removed the cloth from his head, opened his eyes, and saw
it [i.e. the fruit]; he took it, squeezed it, smelled it, [then] knowing its ripe
condition, ate it, swallowed what was in his mouth together with the saliva
(semha),'® and then he went back to sleep right there.

5 tasma yadi ekacittakkhanatitakam riparammanam cakkhussa apatham dagacchati
tato dvikkhattum bhavange calite bhavangasotam vicchinditva tam eva riaparammanam
avajjantam paricadvaravajjanacittam uppajjitva nirujjhati. tato tassanantaram tam eva
riipam passantam cakkhuviiinanam sampaticchantam sampaticchanacittam,
santiranamanam santiranacittam vavatthapentam votthapanacittan ceti yathakkamam
uppajjitva nirujjhanti. tato param ekinatimsakamavacarajavanesu yamkinci laddhapac-
cayam yebhuyyena sattakkhattum javanam javati, javananubandhani ca dve tadaram-
manapakani yatharaham pavattanti. tato param bhavangapato (Abhidh-s 18).

16 Since semha literally means “phlegm,” I understand it in this context as “saliva,”
meaning the phlegm located in the throat, just as in Wujastyk (2008: 220).
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In this context, the time of sleeping is like the time of bhavanga. The time
when the fruit falls down is like the time when the object strikes the sensi-
tivity [of the physical senses]. The time of awaking through the sound is
like the time of adverting (@vajjana). The time when he sees after having
opened his eyes is like the time of the activity of the eye-consciousness
(cakkhuvifiiiana). The time of taking [the fruit] is like the time of receiving
(sampaticchana). The time of squeezing is like the time of investigating
(santirana). The time of smelling is like the time of determining (vottha-
pana). The time of eating is like the time of impulsion (javana). The time
of swallowing what is in the mouth together with the saliva is like the time
of registration (tadarammana). The time of going back to sleep is like the
time of going back to the bhavanga."

The simile illustrates the process. The state of sleeping parallels the inac-
tive mode of the consciousness known as bhavanga, but when an object
enters into the field of perception (i.e. when a fruit falls) the man awakes,
interrupting the previous inactive stage; an action which parallels the
stage of avajjana (“adverting”). Then, the action of seeing (dassana),
which is performed by the cakkhuviiinana (“eye’s consciousness”),
occurs and it is like the man that sees the fallen fruit. However, the pro-
cess is not yet complete. Three stages occur, sampaticchana (‘“‘receiv-
ing”), santirana (“investigating”), votthapana (‘*‘determining”’) and these
stages are like taking, squeezing, and smelling the fruit: three actions
which help the man to know that the fruit is ripe (and ready to be eaten).
The man eats the fruit, and this is like the stage of javana (“impulsion”)
in which there is actual enjoyment of the object. Thereafter, the
man swallows the last morsels together with the saliva before going
back to sleep; these actions are like the last stage of tadarammana (“reg-
istration”) which precedes the act of going back to the inactive mode of

17 eko kira puriso phalitambarukkhamiile sasisam parupitva niddayanto dsanne pati-

tassa ekassa ambaphalassa saddena pabujjhitva, sisato vattham apanetva, cakkhum
ummiletva, disva, ca tam gahetva, madditva, upasinghitva, pakkabhavam fatva,
paribhuiijitva, mukhagatam saha semhena ajjhoharitva, puna tatth’ eva niddayati.

tattha purisassa niddayanakalo viya bhavangakalo. phalassa patitakalo viya aram-
manassa pasadaghattanakalo. tassa saddena pabujjhanakalo viya avajjanakalo. ummiletva
olokitakalo viya cakkhuvinnanappavattikalo. gahitakalo viya sampaticchanakalo.
maddanakalo viya santiranakalo. upasinghanakalo viya votthapanakalo. paribhogakalo
viya javanakalo. mukhagatam saha semhena ajjhoharanakalo viya tadarammanakalo.
puna niddayanakalo viya puna bhavangakalo (Abhidh-s-mht 110-111). Cf. an old version
of this account without radarammana at As 270-271.
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bhavanga. This explanation, together with the preamble, could be repre-
sented by the following figure:

1 unit of material phenomenon

17 thought moments
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Keys
»~ = arising (uppada)
T = presence (thit)
N = dissolution (bhariga)

Figure 1. Consciousness process in the Abhidhammatthasangaha.

This explanation is valid for the objects which are extremely great (ati-
mahanta), whereas a shorter and incomplete process is involved in the
case of great (mahanta) objects, and even increasingly shorter in the cases
of slight (paritta) and extremely slight (atiparitta) ones (Abhidh-s 18).

4. The consciousness process in the Visuddhimagga

A similar but slightly different exposition was already present within the
Visuddhimagga and the same processes appear within chapter XIV called
Khandhaniddesa in the section entitled Vififianakkhandha. In this section
(Vism 452-460) the same consciousness process is considered but in
a lengthier exposition. Another similar but slightly different exposition
occurs in Vism 617-618. It is possible to find more or less the same
mental stages which later appear in the Abhidhammatthasangaha. In both
accounts, there occurs a subdivision of the process in moments, highlight-
ing the connection with the doctrine of momentariness. A comparison of
the processes with the Abhidhammatthasangaha’s one can be summarised
as follows:
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Table 1. A comparison between the Abhidhammatthasangaha
and Visuddhimagga. The moments that constitute each stage are reported
in brackets. When in Vism 617-618 the maximum number of moments
results to be = 15, it does not mean that we should consider the process
composed of only 15 moments, but that this is the number of moments
that we can infer from the account and then we can state that the moments
are at least 15, but potentially more than that.

Abhidhammatthasangaha
18

Visuddhimagga
452460

Visuddhimagga
617-618

atita bhavanga (1)

bhavanga calana (1)

bhavangacalana (1)
(Vism 458)

bhavanga upaccheda (1)

niruddhe bhavange/
vicchindamana (1) (Vism
458)

dvikkhattum bhavanga
uppajjitva nirujjhati (2)

paicadvaravajjana (1)

avajjanakicca (1)

avajjanakicca (1)

cakkhuviniiana (1)

cakkhuviniiana (1)

cakkhuviniiana (1)

sampaticchana (1)

sampaticchamana (1)

sampaticchamana (1)

santirana (1)

santirayamandlsantirana
(1) (Vism 459)

santirayamana (1)

votthapana (1)

vavatthapayamand/
votthapana (1)

vavatthapayamand (1)

javana (7)

javana (6 or 7)

parfica satta va javandani
Sor7)

tadarammana (2)

tadarammana (1 or 2)
(Vism 459-460)

tadarammana (the
number is not specified;
however, it is worth
noting the use of singular)

Total maximum number
of moments: 17

Total maximum number
of moments: 16

Total maximum number
of moments: = 15

In these examples, the connection of the late Abhidhammatthasangaha’s
systematisation with some of the Visuddhimagga’s expositions of the
process is evident, despite the existence of some differences (sometimes
slightly different terminology is used and there is not a complete agree-
ment on the exact number of occurrences of some stages). According to
W. D. Kim (1999: 151, see also note 333 = 2023: 136 see also note 337),
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the process explained in Vism 452—460 is not different from the exposi-
tion available in the Atthasalini (261-288; see especially 269-270).
However, in the Visuddhimagga, there is an account of the consciousness
process which presents some significant differences when compared with
the later Abhidhammatthasangaha’s systematisation and the other Visud-
dhimagga’s expositions. Furthermore it is also, remarkably, the first time
that the consciousness process is reported within the text.

The first occurrence of the consciousness process within the Visud-
dhimagga (Vism 21-22) can be found in the chapter concerning morality
(stlaniddesa). The context regards the restraint of the senses (indriya-
samvarasila) and takes the opportunity to explain how the sensory per-
ception occurs. The sensory perception, such as the action of seeing, is
the result of an interaction between the sensory organ and the mind,
which is justified by a quotation from the Ancients (pordna):

But the Ancients said: “The eye does not see the form, because it is without
mind (acittakattd), the mind does not see [the form], because it is without
eye (acakkhukatta); but when there is the coming together of the door and
object, he sees by means of the consciousness which has the eye-sensitivity
as basis.”!8

This account presents fewer elements compared to the full process of
perception expounded by the Abhidhammatthasangaha, and its main
focus is to note in which part of the process the non-restraint (asamvara)
may arise:

In this context, there is nothing about restraint (samvara) or non-restraint
(asamvara) in the eye-faculty since, depending upon the eye sensitivity,
neither mindfulness nor forgetfulness arises. Furthermore, when a visible
object comes in the field of perception of the eye, then when the bhavanga
arises and ceases twice, the functional mind element (kiriyamanodhatu)'®
performing the function of adverting (a@vajjanakicca) arises and ceases.

8 porana pan’ ahu: cakkhu riipam na passati acittakattd, cittam na passati acak-
khukatta; dvararammanasanghatte pana cakkhu-pasadavatthukena cittena passati (Vism
20). See also Karunadasa (2010: 147-148), who discusses the same passage with reference
to the issue of the “agent” or “instrument” of perception.

19 According to the Abhidhamma, the mind element (manodhdtu) is undetermined
(avyakata) and kammically neutral and, therefore, is designed as a mere “functional”
(kiriya) element: katame dhamma avyakata? yasmim samaye manodhatu uppannda hoti
kiriya neva kusala nakusala na ca kammavipaka (Dhs 120 = Vibh 182, 302); ye ca
dhamma kiriya neva kusala nakusala na ca kammavipaka (Dhs 181 = Vibh 106).
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Thereafter, the eye-consciousness (cakkhuviiiniana) performing the function
of seeing (dassanakicca), the resultant mind element (vipakamanodhatu)
performing the function of receiving (sampaticchanakicca), the resultant
causeless discriminatory mind element (vipakahetukamanoviniianadhatu)
performing the function of investigating (santiranakicca), the functional
causeless discriminatory mind element (kiriyahetukamanoviniianadhdatu)
performing the function of determining (votthapanakicca) arises and ceases.
Immediately after that, the javana impels (javanam javati). Even in that
context, neither on the occasion of bhavanga nor on any other occasion
starting from the adverting (avajjana) etc. is there either restraint (samvara)
or non-restraint (asamvara). But at the moment of javana if immorality or
forgetfulness or ignorance or intolerance or indolence arises, there is
non-restraint (asamvara). When this happens, it is said “This is non-
restraint in the eye-faculty.”?’

The terms connected with the consciousness process which appear in this
passage are:

Table 2. Consciousness process in Vism 21.

Consciousness process in Vism 21
(1) bhavanga rises and ceases twice
Element (dhatu) Function (kicca)
kiriyamanodhatu 2) avajjanakicca
cakkhuvinifiana 3) dassanakicca
vipakamanodhatu @) sampaticchanakicca
vipakahetukamanoviniianadhatu 5) santiranakicca
kiriyahetukamanovininanadhatu (6) votthapanakicca
(7) javanam javati

20 tattha kificapi cakkhundriye samvaro va asamvaro va n’ atthi, na hi cakkhupasadam
nissaya sati va mutthasaccam va uppajjati. api ca yada riaparammanam cakkhussa
apatham agacchati, tada bhavange dvikkhattum uppajjitva niruddhe, kiriyamanodhdatu
avajjanakiccam sadhayamana uppajjitva nirujjhati, tato cakkhuviiinanam dassanakiccam,
tato vipakamanodhatu sampaticchanakiccam, tato vipakahetukamanovinianadhatu
santiranakiccam, tato kiriyahetukamanoviniianadhatu votthapanakiccam sadhayamana
uppajjitva nirujjhati, tadanantaram javanam javati. tatrapi neva bhavangasamaye na
avajjanadinam anniatarasamaye samvaro va asamvaro va atthi. javanakkhane pana sace
dussilyam va mutthasaccam va annanam va akkhanti va kosajjam va uppajjati, asamvaro
hoti. evam honto pana so cakkhundriye asamvaro ti vuccati (Vism 21).
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This account does not include tadarammana, and the subdivision in
moments is almost absent, the only mention concerns the bhavanga that
rises and ceases twice. Remarkably, there is no mention of many javanas,
instead the javana process is treated as a whole. Overall, it seems that
this passage does not consider the existence in time of these processes
or, in other words, the temporal construction of the cognitive experience.
It predominantly considers the different kinds of functions that occur and
their order of sequence.

The subdivision in moments of the doctrine of momentariness is
almost absent. This characteristic exposition has almost certainly been
taken from old sources used to write the actual Pali commentaries, and
this will become more apparent in what follows.

5. A parallel to Vism 21 in the Pali commentaries and other old
accounts

In several commentaries there is a mnemonic verse
listing the seven functions from bhavanga to javana;
no doubt this belongs to the period of the old Sinha-
lese commentaries, if not earlier.

(Cousins 1981: 42-43)

Similar to Vism 21, unsurprisingly, there is a passage extant in many
commentaries which clearly shows the same subdivision of the process
in seven stages, omitting tadarammana and mentioning javana in the
singular form. The passage, as it appears in Sv I 194, is:

bhavangavajjanan ¢’ eva dassanam sampaticchanam
santiranam votthapanam javanam bhavati sattaman ti.”'

These verses are followed by an explanation in prose which highlights
the sequence of each stage and specifies the element (dhdatu) that per-
forms the function (kicca):

In this context, the bhavanga proceeds (pavattati) while performing the
function of factor of coming into being of existence. Having interrupted

2l This passage is also reported in Ps 1 262; Spk III 191; Vibh-a 356; Abhidh-av 165.
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(avattetva)® it, the functional mind element (kiriyamanodhatu) performs
the function of adverting (avajjanakicca), from its cessation the eye-con-
sciousness (cakkhuviiinana) performs the function of seeing (dassana-
kicca), from its cessation the resultant mind element (vipakamanodhdatu)
performs the function of receiving (sampaticchanakicca), from its cessation
the resultant discriminatory mind element (vipakamanoviniiianadhatu) per-
forms the function of investigating (santiranakicca), from its cessation the
functional discriminatory mind element (kiriyamanovinifianadhdtu) per-
forms the function of determining (votthapanakicca), from its cessation the
Jjavana impels seven times (sattakkhattum javanam javati).?®

A comparison between verses and prose would result in the following

chart:
Table 3. Comparison between verses and prose.
Verses Prose
Numeration

Stages Element (dhatu) Function (kicca)

(D) bhavanga bhavanga uppattibhavassa
angakiccam
2) avajjana kiriya-mano avajjana
3) dassana cakkhu-viiinana dassana
4) sampaticchana vipaka-mano sampaticchana
(&) santirana vipaka-mano-viniiana santirana
(6) votthapana kiriya-mano-viiinana votthapana
7 Jjavanam bhavati sattakkhattum javanam javati
sattamam

22 1t is worth noting the contraposition between the verb pavattati “to proceed” (San-

skrit: pm—\/vrt) and avatteti “to cause to turn round” (causative of @vattati; Sanskrit:

a-

\/vrt).

23 tattha bhavangam upapatti-bhavassa anga-kiccam sadhayamdanam pavattati. tam

avattetva kiriya-mano-dhatu avajjana-kiccam sadhayamana, tam nirodhd cak-
khu-viinanam dassana-kiccam sadhayamanam, tam nirodha vipaka-mano-dhdtu sam-
paticchana-kiccam sadhayamana, tam nirodha vipaka-mano-viniana-dhatu santirana-kic-
cam sadhayamana, tam nirodha kiriya-mano-viniana-dhatu votthapana-kiccam
sadhayamana, tam nirodha sattakkhattum javanam javati (Sv 1 194-195). 1 amended
upapatti bhavassa with upapatti-bhavassa; vipaka-mano-vinnana-dhatu-santirana-kiccam
with vipaka-mano-vinnana-dhatu santirana-kiccam; kiriya-mano-vinnana-dhatu-vottha-
pana-kiccam with kiriya-mano-viniiana-dhatu votthapana-kiccam, following Be.
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This particular passage is worthy of a more detailed analysis. In this
context, it would seem useful to distinguish between verse and prose
because, in spite of the similarities and apparent coherence, some details
may suggest a different chronology of these two parts. The prose would
seem an expanded exposition of the verses which also introduces some
innovations. The first clue is the word “fattha” with which the prose
begins. The use of tattha to introduce a comment on a passage is well
attested within the PED (s.v. tattha) and, within the passage itself, is
clearly used with this function, such as some lines later when the seven
Javanas are mentioned and a deeper analysis is introduced by tattha (sat-
takkhattum javanam javati. tattha pathama-javane pi ‘ayam itthi ayam
puriso’ ti [...]; Sv I 195). So, assuming that the prose is a kind of com-
ment on the verses, it might be possible to consider the phrase satta-
kkhattum javanam javati as the mistaken exegesis of the last part of the
verses, namely javanam bhavati sattaman. The phrasing javanam bhavati
seems, indeed, a more archaic form since it only occurs in this passage
and its parallels, whereas other elaborations prefer javanam javati.** Tt
might be a case of lectio difficilior potior, a fact corroborated by javanam
anubhavati which occurs in the Atthasalini (272) within a section that,
according to Cousins (1981: 38), has been directly taken from the Sin-
halese commentaries, old sources used to compose the actual Pali com-
mentaries. A similar ancient origin has been attributed to the commen-
tarial verses at stake (Cousins 1981: 42—43), suggesting that the similarity
of the expressions is significant.

To assume a stark contrast between verse and prose is, of course,
slightly speculative, although it goes without saying that, if the prose
is really commenting on the verses, we should admit that a comment is
naturally later than the text it comments on. Thus, it may be worth noting
that in the Abhidhammavatara the verses occur without the prose passage
(Abhidh-av 165). The supposed antiquity of the verses can be highlighted
by their formal structure, which seems to date back to a period in which
the text was still orally transmitted. These verses are, fundamentally,
a list, and the last word (sattamam ‘“seventh”) reveals the number
of items the list is composed of. As Rupert Gethin (1992: 149-150)

24 E.g. Vism 21; It-a 97; As 265; Nidd-a I 391.
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highlights, a list structure with an evident number of items can prevent
the forgetfulness of one or more items during an oral performance. It
goes without saying that the very fact of it being verses would aid the
memorisation and the oral performance of the text. It is also worth noting
that the actual Pali commentaries that we have were written based on
older sources, and it has already been noted that some of them were
verses.”> However, whether verses are older than prose or vice versa is
an issue that examples in support of both options. In the literary history
of India, the Upanisads written in prose are older than the ones in verses
(see Olivelle 1998: 12-13), although the oldest Indian record of text, the
Rgveda, is written in verses. In Buddhism itself we can find conflicting
examples. On the one hand, we can consider the way in which the Jataka
was systematised, namely the canonical and older verses (gatha) were
combined with the later commentarial explanation and expansion in
prose.? In this case, verses and prose would belong to a different time
of composition and were put together only later.”’” On the other hand,
other texts including a mixture of verses and prose cannot be said to have
verses older than prose, an example is the Abhidhammavatara. The
canonical work known as Apaddana, a collection of legends in verse, is
believed to be one of the latest canonical works.?® Therefore, considering
that it is hard to establish, on a preliminary basis, whether the verses
really are older than the prose, we embrace this assumption with caution
and with the aim of corroborating it throughout the article. To start with,
it is therefore significant that in the verses it is only reported that javanam
bhavati sattaman (‘“‘the javana comes as seventh”), whereas the prose
passages comment upon the verses, stating sattakkhattum javanam javati

2 See the Appendix Ila in Adikaram (1946: xvi—xxii), who provides a list of verse
quotations ascribed to the Ancients (porana). Cousins (1981: 42-43) also suggested that
the verses in Sv I 194 were mnemonic verses.

2 To the composition of the Jataka see, for instance, Norman (1983: 77-84); von
Hiniiber (1996: 54-58); Appleton (2010: 7); Guagni (2015: 66). However, in few
instances, some prose passages of the Jataka can also be considered canonical, see Norman
(1983: 81).

27 No later than the V century, the time in which Buddhaghosa started to write the Pali
commentaries. However, the possibility that these verses and prose were already together
before Buddhaghosa cannot be ignored.

28 For a critical re-examination of the Apadana’s date, see Clark (2015: 7-12).
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(“the javana impels seven times”). We know that the word “sattama”™
within the verses might have had at least two functions: (1) it was
a memorisation tool: namely it points out how many items there are
within a list in order to help the reciter to not forget any items; and
(2) it had a filling function, in order to have enough syllables to complete
the metric verse. However, a later commentator might have wondered if
there was a special connection between the stage of javana and the num-
ber seven, in a broad sense. The prose passage comments upon each
single word of the verse passage, replacing even javanam bhavati with
Javanam javati, the latter phrasing is much more widespread in the other
post-canonical texts, thus giving the impression that the prose is actually
modernising the exposition present in the verses. In addition, the prose
passage might seem to replace “sattama” with “sattakkhattu,” reinter-
preting an ordinal number with a cardinal number. Although this is far
from definitive, and should be regarded purely as a speculative hypoth-
esis, this might still be the only evidence to explain the way that the
Theravada tradition conceived the javana’s stage as consisting of many
Javanas, including up to seven.?

5.1 Abhidhammic evidence

Abandoning the field of speculation and turning instead to the hard
information, we may note that the commentarial passage (1) omits the
tadarammana stage; (2) does not mention any subdivision in time of
the process, namely there is no trace of this feature of the doctrine
of momentariness (only javana is described as impelling seven times by
the prose passage); and (3) appears to ascribe the functions (kicca), many
of which occur in the late Abhidhammic work called Patthana, with the
elements (dhdatu), some of which occur in the early Abhidhammic texts,
such as the Dhammasangani and Vibhanga.*® Starting from the latter, we

2 The fact that a certain kind of numerology could be at work in the determining of
the precise number “seven” would not necessarily contradict my hypothesis, as the sig-
nificance of the number “seven” could have prompted the exegete to convert the ordinal
number “seventh” into the cardinal number “seven.”

30 These two texts are often considered the earliest among the Abhidhammic texts. On
Dhammasangani and Vibhanga, see Heim (2022).
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may note that the elements involved in the commentarial passage are
already present in the Abhidhamma, which reports in sequence: cakkhu-
vifnanadhatu, manodhatu, manoviiinanadhatu:

In this context, what is the manovifiianadhatu? Once the cakkhu-
vifnianadhatu rose and then ceased, immediately after the manodhatu
arises. Once the manodhatu rose and then ceased, immediately after citta,
manas and manasa arise. .. and from these manoviinanadhatu is born.’!

A similar sequence can be found in the commentarial passage at stake,
which equates the functions (kicca) reported in the verses with the ele-
ments (dhatu):

Table 4. Comparison between the Vibhaniga and Sumangalavilasini.

Vibhanga 89-90 Dhatus (Sv I 194-195) Kiccas (Sv I 194-195)
cakkhuviniianadhatu cakkhuviniiana dassana
manodhatu vipakamanodhatu sampaticchana
manoviiiianadhanw vipakamanovinianadhdatu santirana
: kiriyamanovinnianadhatu votthapana

* The equivalence of manovininanadhatu with santirana and votthapana is also sus-
tained by a late Abhidhammic exegetical work; see tasma manodhatuya pi santiranavot-
thapanadi-manovinnanadhatuya pi ti evam attho gahetabbo (Moh 128).

The same dhatus also occur in the semi-Abhidhammic Patisam-
bhidamagga, which, however, does not mention the functions (kicca):3?

The behaviour of consciousness (vifiianacariya) is the indeterminate func-
tion of adverting (avajjanakiriyabydkata) for the sake of seeing visible
forms, the behaviour of consciousness is the eye consciousness (cakkhu-
vifinana) which has the aim of seeing visible forms, the behaviour of con-
sciousness is the resultant mind element (vipakamanodhatu) which applies
[the mind] because of the fact that visible forms have been seen, the
behaviour of consciousness is the resultant discriminatory mind element

3 tattha katama manoviiianadhatu? cakkhuviinanadhatuya uppajjitva niruddhasa-
manantara uppajjati manodhatu, manodhdatuya pi uppajjitva niruddhasamanantara
uppajjati cittam mano manasam ... pe ... tajja manovinianadhatu (Vibh 89-90).

32 1t mentions only dassana.
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(vipakamanovininanadhdtu) caused by the application of mind to the visi-
ble forms.*

Considering the Abhidhammic evidence, it may seem that the commen-
tarial account provides the key to understanding a list of functions
through the lens of the early Abhidhammic nomenclature. As Cousins
(1981: 42) notes, sampaticchana, santirana, and votthapana are not
attested in any canonical text as specific names for functions in the pro-
cess. Only the Visuddhimagga-mahdatika reports that the nomenclature of
the cittavithi, such as sampaticchand etc., occurred in a text that could
potentially be a canonical one, given that the term pali is used to refer to
it.3* However, this text was lost or, at least, has not yet been recovered,
by scholars. The information that we can infer from this evidence, if any,
is that new terminology was carried forward by an authoritative text. To
some extent, the commentarial verses are a list of terms which were
commented on in prose. This commentarial evidence, if compared with
some Visuddhimagga accounts and with the Abhidhammatthasangaha,
would lack some important characteristics, namely the stage called
taddarammana and an evident connection with the doctrine of momentar-
iness in terms of subdivision of the whole process into sixteen/seventeen
moments. In this regard, it would be worthwhile to wonder about the real
nature of tadarammana. In fact, tadarammana seems to only be a spe-
cific name given to one or two moments of a particular kind of bhavanga
that follow the javana’s process. In this regard, Cousins wrote that:

The term tad-arammana “having the same object” is used to indicate that
this kind of bhavanga retains the object of the javana mind. It may perhaps
be seen as fixing the conscious experience of the javana stage in the uncon-
scious mind (1981: 28).

3 rapesu dassanatthaya avajjanakiriyabydkata viiiianacariya, ripesu dassanattho
cakkhuvinnanam vinnanacariya, ripesu ditthatta abhiniropana vipakamanodhatu viniana-
cariyd, riipesu abhiniropitatta vipakamanovinnanadhatu viiinanacariya (Patis 1 79).

3 ye hadayavatthu viya sampaticchanadivithicittani pi nanujananti, tesam sampatic-
chanaya cakkhuvifiianadhatuya ti adina tattha tattha pali agata. na hi sakka palim
patisedhetum (Vism-mht II 132 in Be). See Norman (1983: 1-2) for the use of “pali” with
reference to the canonical texts.
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The tadarammana’s characteristic of having been, at the beginning, only
a particular name given to the first moments that follow the javana state,
could not be immediately noticeable. Some treatments of tadarammana
might suggest that it is a different stage from bhavanga, such as when
the Visuddhimagga reports that “at the end of tadarammana, the bha-
vanga is set in motion again.”* However, even if in the Visuddhimagga
the tadarammana became a stage in its own right in another Pali com-
mentary, namely the Atthasalini, evidence of taddarammana as a subcat-
egory of bhavanga survives. Therefore, it is possible to find in As 270-
2713 that what is called miilabhavanga (“root-bhavanga™) is also called
tadarammana, or what is called dgantukabhavanga (*‘adventitious-bha-
vanga”) is also called tadarammana, and another name that seems to
include all these definitions is pitthibhavanga (‘“‘posterior-bhavanga’).>’
According to Cousins (1981: 43), tadarammana is not a term usually
used in the Abhidhammic work entitled Patthana, and in this text the
phrase vipako tad-arammanata uppajjati (e.g. Tikap 155) occurs, which
could be the source for the later usage.’®

The commentarial version of the consciousness process in seven stages
and the accounts including taddrammana are not in contrast to each other
because tadarammana was only a particular kind of bhavanga. This
would indicate that it could be safely integrated in the basic kernel pro-
vided by the commentarial account. A later hypothetical justification
could claim that the tadarammana had already been contemplated within
the normal flow of consciousness made by a succession of consciousness
processes.

It may seem that a ductile nature for the stage of bhavanga should be
assumed. Being the first and the last stage of the process, it could be the
one that allows for a new stage to be assimilated. In summary, it seems
that the commentarial passage of Sv I 194 shares with the Abhidhamma
a lack of the tadarammana and places an emphasis on the sequence of

3 tadarammandvasane pana puna bhavangam eva pavattati (Vism 460).

36 This is part of a section of the Atthasalini that is, according to Cousins, “reproduced
directly from an old source, almost certainly a Sinhalese atthakatha” (1981: 38).

37T pitthibhavangani ti pi vuccanti (As 271).

3 A search for vipako tadarammanata uppajjati in the digital version of Be demon-
strates that the phrase occurs forty-five times in the Patthana.
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Javana

1

bhavariga
avajjana
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tadarammana

+

normal bhavariga

Figure 2. Consciousness process’ succession.

the stages, rather than their momentariness, meaning that the passage
does not emphasise the subdivision into moments for the whole process.
Moreover, tadarammana seems to be, in principle, a development from
the bhavanga which has acquired importance over time, becoming
a stage in its own. Therefore, it is worth considering the evidence pro-
vided by the Chinese *Vimuttimagga (Jiétuo dao lun ffERGER; T 1648),
a text belonging to the Theravada tradition (see Cousins 2012: 87),
whose language may have even been Pali (Nyanatusita 2021: 20-24).%

5.2 The evidence of the *Vimuttimagga

As has already been highlighted, in the Visuddhimagga, examples can be
found both with and without taddrammana. However, we should also
assume that tadarammana became an actual stage from an earlier date,
given that it occurs in the *Vimuttimagga. Hence, considering that the
*Vimuttimagga predates the Visuddhimagga (and thus the actual Pali
commentaries as well) and the period of its composition could be between
the 1°-2™ century and the 4"-5" century (but most likely only 2nd—4th) 40

3 A different position concerning the original language of the *Vimuttimagga is
expressed by Willemen (2023).

40 Bapat (1937: Lv) even suggests dating the *Vimuttimagga around the 18-2"¢ century
AD on the basis of the comparison with the Pefakopadesa and Nettipakarana. K. Kim
(2018) suggests that the *Vimuttimagga was composed no later than 200 AD on the basis
of the comparison with the occurrences of the term “bhavanga” within the Milindapariha
(Kim 2018: 756) and Patthana (Kim 2018: 757, 769). Therefore, it would be safe to
assume a wide span of time when dating the text noting that it could be from the 132"
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it might be useful to pay further attention to the analysis of a passage that
mentions seven mental states, gixin -£:[», which partly resemble the
seven mental states that occur within the verses in Sv I 194. The passage
is as follows:

Here, through the [fivefold sensual perception] process*' of an object of
high [intensity], seven mental states, which are generated without interrup-
tion in an unbroken succession, are accomplished from the bhavanga:
(1) adverting-(2)seeing (= *avajjanadassana),** (3) sampaticchana,
(4) santirana, (5) votthapana, (6) javana, (7) tadarammana.*

We may note that the *Vimuttimagga retained a list of seven mental
states (just as Sv I 194) yet also presented a different list of stages. Fur-
thermore, in providing a list of seven items, bhavanga was left out to
make room for tadarammana. Thus, we might wonder whether the

century AD to the 45" century AD (period in which, presumably, Buddhaghosa, the
author of the Visuddhimagga, lived). I would also suggest that this span of time could be
narrowed slightly assuming that the Mahavamsa is right to report that Buddhaghosa came
to Ceylon during the reign of King Mahanama, which is dated, according to Norman
(1983: 130, n. 217), at the first half of the 5* century, perhaps 409-431 AD. Since the
Visuddhimagga was the first work composed by Buddhaghosa, it would make sense to
believe not only that in the first half of the 5™ century the *Vimuttimagga already existed,
but also that it had already become famous enough to serve as a model to the composition
of the Visuddhimagga. Therefore, assuming that at the beginning of the 5" century the
*Vimuttimagga was a well-established text within the Buddhist cultural milieu, it would
make sense to suppose that it was already in existence within the 4™ century. On the date
of composition, also see Nyanatusita (2021: 44-49), who suggested as a period of com-
position the 2M-5" century AD.

4l Here, I endorse the corrections of Nyanatusita (2021: 603, n. 201) on K. Kim (2015)
concerning the interpretation of jid #¢.

42 Tt is apparent that there is something strange in the item called zhuanjian xin # 5
iL», because it would be equivalent to two Pali terms, namely avajjana (= *#{.(») and
dassana (= *503). But, if we split the compound, from bhavanga to tadarammana there
would be eight states of mind rather than seven. This was also clear to K. Kim (2018:
758), who, in order to solve the problem, established a dichotomy between the inactive
state of mind of the bhavanga and the other active mental states, thus suggesting that
“seven” refers to the active mental states that sprung from the bhavarnga (which is inac-
tive). This interpretation is also accepted by Nyanatusita (2021: 603), who clearly keeps
avajjana and dassana separated in his translation.

B AR L, DI -E DR A= BT BRI A 500 B, T2l 20 BIL, i
L, L, e (T1648.32.0449b06-08). My translation is based on the research
works of K. Kim (2015; 2016; 2018) and Nyanatusita’s very recent English translation of
the *Vimuttimagga (2021).
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number “seven” was somehow meaningful.** Notably, in the *Vimutti-
magga, there is evidence that the tadarammana was already considered
as something slightly different from the bhavarnga as it is reported that
“from this (i.e. tadarammana, 1 =), the bhavanga flows again.”*’
Despite the occurrence of tadarammana, the *Vimuttimagga presents
a more archaic version of an account concerning different degrees of
sensory intensity of the consciousness process. The process involving all
the stages is a consciousness process that occurs when there is an object
of high intensity (_-5%). This is the most sophisticated sequence of the
process, but there are also two other shorter sequences concerning an
object of middle intensity (4) and an object of low intensity ().*® This
topos of analysing the consciousness process according to the intensity
of the object involved in the process also occurs within other texts in Pali.
In the Atthasalini (269-270), for instance, there is the distinction between
a full process which occurs when there is a strong object (balavaram-
mana) and shorter processes caused by the weakness of the object (aram-
manadubbalatd). There are three shorter processes, and they are called
“useless occurrences” (moghavara). A similar exposition of the con-
sciousness process on the basis of the intensity of the object is also
reported in Abhidhammatthasangaha (18), according to which there are
four grades of intensity during the presentation of an object to the con-
sciousness, namely: (1) extremely great (atimahanta), (2) great
(mahanta), (3) slight (paritta), and (4) extremely slight (atiparitta). In all

4 The translation I provided already embeds the emendation suggested by K. Kim
(2018: 758), but as the original text in Chinese conflates two stages, namely avajjana and
dassana (zhuanjian xin ¥ 0> = *avajjanadassana), we could assume that the transla-
tor(s) conceptually included bhavanga among the seven mental states (just as Sv 1 194).
Indeed, if we have to count seven mental states (-5/[») looking for the words ending in
xin /L», we would have the following list: (1) youfén xin £33 /L» (bhavanga), (2) zhuanjian
xin WL (*avajjanadassana), (3) sudshou xin T30y (sampaticchana), (4) féenbié xin
SR (santirana), (5) linggl xin 2L (votthapana), (6) sit xin Ly (javana), (7) bishi
xin 250 (tadarammana). Indulging in speculations, we might wonder whether the
translator(s) made this mistake on purpose in order to have a list of seven items starting
from bhavanga up to tadarammana, having as a prototype in mind the list of seven stages
in Sv I 194, which, however, does not include tadarammana.

S A 70 (T1648.32.0449b17). Cf. tad-arammanavasane pana puna bha-
vangam eva pavattati (Vism 460).

46 T1648.32.0449¢8-10.
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these examples, the tadarammana occurs only in the strongest grade
(*Vimuttimagga = =5, Atthasalini = balavarammana; Abhidhammat-
thasangaha = atimahanta). However, despite the similarities between the
Chinese *Vimuttimagga and Pali texts, there are also some important
differences. First, it should be noted that in the *Vimuttimagga only three
grades of intensity are considered, whereas the other Pali sources present
four grades. In this regard, it seems that the Pali texts expanded the list
of three grades which survived within the *Vimuttimagga, since they
include all three grades plus a fourth one, which is extremely short.

Table 5. Representation of different degrees of sensory intensity
of the consciousness process. The arrows indicate the end of the process,
which, at its maximum extension, proceeds from bhavanga to tadarammana.

Texts Gr?de ) Cittavithi dlsturl_)ed votthap- javana tadaram-
of intensity bhavanga | ana mana
iE >

“Vimuttimagga | 1 >
F >
balavarammana >
111 ) S5
) moghavara
Atthasalini aram- II
manadub- moghavara =
balata 8
! - ->
moghavara
atimahanta >
Abhidhammat- | mahanta >
thasangaha paritta >
atiparitta >

The table shows clearly that the three grades in the Pali texts are the same
grades of the *Vimuttimagga. Theoretically, we may wonder who modi-
fied the account. Had the Chinese list of three grades shortened the Pali
lists of four grades, or had the Pali lists of four grades enlarged the Chi-
nese list of three grades? The answer lies in the exegetical method of
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which the theory of consciousness process is imbued with. This method
characterised the Abhidhamma works and, unsurprisingly, the Atthasalini
is a Pali commentary on the Dhammasangani, an Abhidhamma work,
and the Abhidhammatthasangaha is a late Abhidhamma manual. One of
the characteristics of the attempt made by the Abhidhamma to give
a comprehensive statement of the Buddhist teaching is, indeed, the ten-
dency to consider all circumstances and eventualities.*’ This inclusive
trend would indicate that it is more likely that a new possibility would
be added into a list that considers all possible interactions between
the consciousness process and the intensity of the object presented to the
sense-doors than the hypothesis that a possibility would be deleted with-
out any apparent reason. On this basis, it appears that the *Vimuttimagga’s
account would represent a less developed categorisation of the intensity
of the objects, a fact that would agree with the theories concerning its
estimated absolute and relative chronology.

Finally, it is worth noting that the *Vimuttimagga reports a conscious-
ness process doctrine with all the stages up to the taddrammana, together
with the simile of the mango fruit, but at the same time, there is no ref-
erence to the main point of the doctrine of momentariness, namely that
the duration of materiality consists of sixteen thought moments.*® This
evidence may suggest a certain independence of the consciousness pro-
cess from some aspects of the doctrine of momentariness. Then, we are
entitled to question the relationship between the doctrine of the con-
sciousness process and the doctrine of momentariness, and, in particular,
whether the first was an actual outcome of the second. Rather, it seems

47 See, for instance, Gethin (1998: 208).

48 In this regard, see W. D. Kim (1999: 173-186 = 2023: 157-168). I should specify
that I do not agree with all the conclusions achieved by Kim. For example, he writes
“[i]f we accept that the *Vimuttimagga was composed in India and brought over to Cey-
lon, and came to be well-known among Abhayagirivasins, it is hardly surprising that
a theory which originated in Ceylon was not included in the text of Indian origin” (Kim
1999: 251 = 2023: 228-229). Concerning the *Vimuttimagga, 1 think it is safer to stay
with Cousins (2012: 87), who claims an origin within a tradition derived from Ceylon,
despite the actual geographical origin of the text. This topic is necessarily associated with
the study concerning the existence of a Theravadin network that connected the Indian
mainland with the Ceylon Island. In this regard, see Cousins (1981: 22-23; 2001) and
Wynne (2018).
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that the consciousness process acquired an emphasised subdivision in
moments at the time of the Visuddhimagga, thus allowing us to see
a progressive development and an increase in the relationship between
the two doctrines.

6. Corroborating the hypothesis (I): the exegetical context of devel-
opment

The often-repeated association of the consciousness process with the sub-
division into sixteen/seventeen moments of the doctrine of momentari-
ness does not help, in my opinion, to fully understand the real context of
formation. This association is, indeed, mainly established in later texts
and the excessive focus on it may have led scholars to overlook that less
developed accounts occur in specific contexts and concern problems
which are more closely connected with the early canonical texts.
Starting from the account in the Sumarngalavilasini, it should be high-
lighted that our list of seven mental stages appears within a section enti-
tled by T. W. Rhys Davids and J. Estlin Carpenter, in their edition of the
Dighanikaya-atthakatha, “sati-sampajaniiam,” a section which seems to
run from Sv I 183 to Sv I 204.# The compound sati-sampajafinia indi-
cates that the subject matter is the mindfulness, given that sampajaniia is
almost a synonym of sati (s.v. sampajaiiiia in PED).>® Checking within
the Dighanikaya, it is immediately clear that the commentary is regarding
a passage which follows the exposition of morality (sila). According to
Giuliano Giustarini (2017), morality does not act just as a mere prereq-
uisite but maintains a continuous interaction with other factors of the path
of liberation. In this regard, it will be possible to observe how the

4 There is disagreement between the index of the Sumangalavilasini and the headings
of the pages in the body of text. For example, the index states that the section concerning
sati-sampajaniiiam runs from page 180 to 203, while we still find the heading sati-sampa-
Jjanniam at the top of page 207. I regarded the “sati-sampajaniia’s section” from what
the commentary itself calls sati-sampajanna-bhajaniya (Sv 1 183) to the beginning of the
comment on the next stage of the Buddhist path of liberation, namely when the monk
becomes content [with his frugal life] (idha Maharaja bhikkhu santuttho hoti ti; Sv 1204).

30 However, I should highlight that at least in S V 180-181 the Buddhist tradition
seems to make a distinction between sati and sampajaniia. 1 owe this reference to Giuliano
Giustarini.
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consciousness process occurs as an exegetical explanatory tool in con-
texts which involve mindfulness (sati-sampajafiiia) and/or morality (sila).
Sometimes, the impression is that the mindfulness is applied for the sake
of morality.>!

To be more specific, the list of seven stages of the consciousness pro-
cess in Sv I 194 comments upon a Dighanikdya passage which begins:
“And how, great king, a monk is endowed with mindfulness (sati/) and
perfect comprehension (sampajaniiia)? > The text continues by answer-
ing the question and providing a commentarial explanation, as well as
a list of the seven stages of the consciousness process. Additionally, it
comments upon the lemma alokite vilokite of the canonical phrase “he is
one who acts with complete comprehension (sampajana) regarding look-
ing ahead (alokita) and looking around (vilokita).”>* The commentarial
exegesis starts by clarifying what the lemma alokite vilokite means and,
thereafter, describes four kinds of full comprehension (sampajaniia) that
should be applied to the actions of looking ahead and looking around:

— Satthakasampajaiiia “Full comprehension of what has benefit”

— Sappayasampajainia “Full comprehension of suitability”>*
Gocarasampajaiifia “Full comprehension during the alms-round”>
Asammohasampajaiiiia “Full comprehension through non-delusion”3°

51" A recent study on the relation between morality and mindfulness is that of Shulman
(2024).

2 kathaii ca maha-raja sati-sampajafifiena samanndgato hoti? (D 1 70).

33 alokite vilokite sampajanakart hoti (D 170).

% The term sappayasampajaiiiia does not appear within the passage which only reports
api ca idhapi pubbe vutta-cetiya-dassanddi-vasen’ eva satthakata ca sappayata ca vedi-
tabba (Sv 1 194). However, sappayasampajaniia occurs in Sv I 185.

33 This translation of the term is based upon the definition of gocarasampajafiiia given
in Sv 1 185-186: evam parigahita-satthaka-sappayassa pana attha-ttimsaya kam-
matthanesu attano citta-ruciyam kammatthana-samkhatam gocaram uggahetva bhik-
khdcara-gocare tam gahetva va gamanam gocara-sampajaninam nama. 1 interpreted bhik-
khdcara as “the practice to go for alms” since this is the meaning that it seems to have in
a later passage (bhikkhacaravelaya utthahitva; Sv 1 186) and, indeed, this commentarial
passage continues describing a monk who goes to a village for alms (gamam pindaya
pavisati; Sv 1 186). It seems that the act of moving for alms performed by a monk is
compared with the grazing (cara) of cows (go) through the term gocara.

%6 This fourfold classification is also reported within the s.v. sampajaiifia in PED, see
also Analayo (2006: 682).
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This fourfold way to practice sampajarifia had already been introduced
by the commentary in some previous pages during the explanation of the
lemma sampajana-kari hoti.>” Therefore, more detailed definitions for
these types of sampajaniiia are provided in the commentary from Sv I 184
to Sv I 193. The consciousness process expressed through a list of seven
stages appears within the section that discusses the lemma alokite vilokite
with reference to the “Full comprehension through the non-delusion”
(asammohasampajaiinia). This particular kind of comprehension aims to
eradicate the false idea that there is a self (attan) who acts behind our
actions. In this case, it is affirmed that “there is not a self inside [the
body] which is one who looks ahead (aloketar) or one who looks around
(viloketar).”® In order to justify this statement, the text explains how the
physical and mental actions of seeing take place:

When the thought “I will look ahead!” arises, together with this same
thought the wind element (vayo-dhatu) caused by the thought, which gen-
erates the information (vififiatti),”® arises. Thus, through the diffusion of the
wind element due to the action of the thought, the lower eyelid sinks down
and the upper eyelid jumps up; there is not anyone who opens it through
a mechanism. Then the eye-consciousness, which performs the function of
seeing, arises. This is the discernment that here is called “Full comprehen-
sion through non-delusion” (asammohasampajaiiiia).*

It is as if the mental thought generates the electric impulse (vayo-dhatu),’!
which causes the eye to open through the eyelid shift and, after that, the

ST sampajana-kart hoti ti, sampajaiiiiena sabba-kicca-kari, sampajaiiiass’ eva va kart

[...] tattha satthaka-sampajaniiam sappayasampajaniiam gocarasampajaiinam asammo-
hasampajaninan ti catubbidham sampajaninam (Sv 1 184).

3 abbhantare attd nama aloketa va viloketa va n’ atthi (Sv 1 194).

% On the concept of “vifiiiatti” see Harvey (1993: 34-35) and Karunadasa (2010:
189-198) who translates it as “intimation.”

0 alokessami ti pana citte uppajjamane ten’ eva cittena saddhim citta-samutthand
vayo-dhatu vinnattim janayamand uppajjati. iti citta-kiriya-vayo-dhatu-vipphdaravasen’
eva hetthimam akkhi-dalam adho sidati, uparimam uddham langheti. koci yantakena vic-
aranto [Be vivaranto] nama n’ atthi. tato cakkhu-vinfianam dassana-kiccam sadhentam
uppajjati ti evam pajananam pan’ ettha asammoha-sampajaninam nama (Sv 1 194). 1
emended vayo-dhatu-vinniattim with vayo-dhatu vififiattim on the basis of the parallel pas-
sages in Ps I 262; Spk III 191; Vibh-a 356. I translated Be vivaranto in place of PTS
vicaranto.

1 See Harvey (1993: 35), regarding the comparison of vayo-dhatu with the modern
concept of electrical discharge in the nerves. See also Killingley (2006: 103, endnote 15),
who interprets vayu as a kind of shock, the motion or the kinetic energy.
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eye consciousness arises and allows the individual to see. Thereafter, the
commentary states that the asammohasampajaiiiia should be understood
through:

— Full knowledge about the roots (miilaparifina)
— The visitor (agantuka)
— Temporality (tavakalikabhava)

The verses with the seven stages of the consciousness process together
with their comment in prose constitute the section concerning the “Full
knowledge about the roots” (miilaparifiiia). This is the context of the com-
ment within Dighanikdaya’s commentary, and it has parallels in the other
Pali commentaries.®? The parallel within the Majjhimanikaya-atthakatha
is part of the comment on the Satipatthanasutta; within the Samyuttani-
kaya-atthakatha it is part of the comment on the Satipatthanasamyutta;
within the Vibhanga-atthakatha it is part of the comment on the Suttanta-
bhdjaniya of a Matika called Jhanavibhanga, which, in spite of the title,
deals extensively with morality and mindfulness (cf. Vibh 244-245).
Clearly, the fact that these passages are parallels would lead us to believe
that they should comment on a similar passage. However, it is possible
to observe the existence of a connection with morality and mindfulness
to other consciousness process accounts which show a more developed
structure. Within Vism 21-22 the consciousness process is explained in
a paragraph entitled Indriyasamvarasila, during treatment of the restraint
(samvara) or non-restraint (asamvara) regarding the faculty of sight (cak-
khundriya).®® A similar connection with mindfulness and morality is
found within the passages that describe the consciousness processes on
the basis of the different grades of intensity during the contact of senses
and objects. The *Vimuttimagga in Chinese, after having presented the
three grades of the consciousness process, states that:

Through right attention and non-right attention as a condition, one would
know a variety of, respectively, wholesome and unwholesome states.**

2 A section from the comment on the lemma sampajana-kari hoti to the application
of asammohasampajafiiia to the lemma alokite vilokite (Sv 1 184—-196) is reported also in
Ps I 253-264; Spk III 182-193; Vibh-a 347-358.

3 A similar context is reported in It-a 97; Nidd-a I 390-391.

o8 DUEAERHRIENE AR, FERE S A5 AT A (T1648.32.0449¢15-16).
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The term zhéng zuoyi 1EAF i is equivalent to the Pali yoniso-manasikara
(Hirakawa 1997: 683), which is connected to mindfulness (sati)® and in
turn seems connected to morality through the words kusala and akusala
(kusalakusala = shan bushan 3% /~7%). A connection with morality is also
present within the Atthasalini (269-270), a Pali version of the conscious-
ness process based on the different grades of intensity of the objects
perceived. Therefore, at the beginning of the account (As 269), it is stated
that after issuing from the womb a being gains a certain status of restraint
(samvara) and non-restraint (asamvara).

A less direct reference is found within Vism 452460, in which words
such as samvara, asamvara, etc. do not occur. However, the reference to
the consciousness process is located within a paragraph called Visifiana-
kkhandha, in which the manifestation of eighty-nine kinds of conscious-
ness through fourteen modes is exposed:

These [kinds of consciousness] occur in fourteen modes: (1) patisandhi,
(2) bhavanga, (3) avajjana, (4) dassana, (5) savana, (6) ghayana,
(7) sayana, (8) phusana, (9) sampaticchana, (10) santirana, (11) vottha-
pana, (12) javana, (13) tadarammana, (14) cuti.%

In this passage, the moments of death (cuti) and rebirth (patisandhi) are
also involved since the aim is probably to include the whole human exist-
ence. The remaining modes consist of the stages of the consciousness
process, from bhavanga to tadarammana, including the physical senses’
activities of seeing (dassana), hearing (savana), smelling (ghayana),
tasting (sayana), and touching (phusana). The eighty-nine kinds of con-
sciousness that come into being in these fourteen modes are classified
depending on whether they are profitable (kusala), unprofitable (aku-
sala), or indeterminate (avydkata). This subdivision of the consciousness

65 Tt is regarded within the Ahdrasutta of the Samyuttanikaya as the base of mindful-
ness: ko ca bhikkhave daharo anuppannassa va satisambojjhangassa uppadaya uppannassa

103-104), see also Hwang (2006: 52).

 yani patisandhi-bhavang’-avajjana-dassana-savana-ghdyana-sayana-phusana-sam-
paticchana-santirana-votthapana-javana-tadarammana-cutivasena cuddasahi akarehi
pavattanti (Vism 457).
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is connected with the Buddhist ethic, namely with the Buddhist doctrine
of karman (see Karunadasa 2010: 83). The terms kusala and akusala are,
indeed, connected with many aspects of the Buddhist doctrine, and one
of them is certainly the moral one.’

Given that there are traces of a connection with the practice of mind-
fulness and morality in the passages analysed, it is worth noting that the
most comprehensive and longest account is recovered within Sv I 193—
194 and parallels,®® and the passage within the Visuddhimagga, which
shares the closest structure of this consciousness process (Vism 21-22),
is also the one that clearly deals with the application of mindfulness for
the sake of the practice of morality:

In this context, there is nothing about restraint (samvara) or non-restraint
(asamvara) in the eye-faculty since, depending upon the eye sensitivity,
neither mindfulness nor forgetfulness arises.%

Another remarkable particular of this Visuddhimagga passage is that
a moral fault or a lack of mindfulness is only manifested during the
javana’s moment:

Even in that context, neither on the occasion of bhavanga nor on any other
occasion starting from the adverting (avajjana) etc. is there either restraint
(samvara) or non-restraint (asamvara). But in the moment of javana, if
immorality or forgetfulness or ignorance or intolerance or indolence arises,
there is non-restraint (asamvara). When this happens, it is said “This is
non-restraint in the eye-faculty.””®

So, it would seem that javana is a key-stage in the process. This is also
attested within the commentarial account in which the consciousness

67 “The use of the two terms kusala (skillful) and akusala (unskillful) to denote what
is morally good and evil respectively shows the close affinity between Buddhist ethics and
Buddhist psychology” (Karunadasa 2010: 88). A similar statement was made by Harvey:
“Kusala states come from wise skill and contribute to wise skill and are both morally and
spiritually wholesome™ ([2010] 2011: 207).

% Sv 1193-194 = Ps 1261-262; Spk III 190-191; Vibh-a 355-356.

 tattha kificapi cakkhundriye samvaro va asamvaro va n’ atthi, na hi cakkhupasadam
nissaya sati va mutthasaccam va uppajjati (Vism 21).

0 tatrapi neva bhavangasamaye na avajjanddinam affiatarasamaye samvaro va
asamvaro va atthi. javanakkhane pana sace dussilyam va mutthasaccam va anianam va
akkhanti va kosajjam va uppajjati, asamvaro hoti. evam honto pana so cakkhundriye
asamvaro ti vuccati (Vism 21).



116 BRYAN DE NOTARIIS

process is described through the list of seven elements in Sv I 193—-194
and parallels. This list is part of a subsection called “Full knowledge
about the roots” (milapariind) within the section called “Full compre-
hension through the non-delusion” (asammohasampajaniiia). Notably, the
other two subsections, namely (1) the visitor (@gantuka) and (2) tempo-
rality (tavakalikabhava), deal primarily with the stage of javana.

In the first case, the stage of javana should be regarded as a visitor
(agantuka) who enters a house and who would act in an improper way if
he would start to ask for something or to give orders when the owner sits
in silence. In the same way, the javana should not lust for, hate, or
become deluded at the eye door, which is the state of dwelling of
avajjana, etc.”!

In the second case, the javana should be regarded as something that is
running out of time, and so it has a limited time and is close to dying.
Just as for a man, within a house full of dead people, who will die in this
very moment, it would be improper to dance, sing, etc.; in the same way
it would be improper for the javana to enjoy lust, hatred, and
delusion.”

Given that the javana seems a key stage within the consciousness pro-
cess, in the expositions elaborated on in a context in which the topic
concerns mindfulness and morality, the oldest reference to javana within
the Nikayas (namely within the Patisambhiddmagga) unsurprisingly
involves morality. In fact, it occurs within a part that begins with the

" Cf. cakkhu-dvare pana riipe apatha-gate bhavanga-calanato uddham saka-saka-kic-
ca-nipphdadana-vasena avajjandadisu uppajjitva niruddhesu avasane javanam uppajjati.
tam pubbe uppannanam avajjanadinam geha-bhiite cakkhu-dvare dagantuka-puriso viya
hoti. tassa yatha paragehe kifici ydacitum pavitthassa agantuka-purisassa geha-samikesu
tunhim asinesu ana-karanam na yuttam, evam avajjandadinam geha-bhiite cakkhu-dvare
avajjandadisu pi arajjantesu adussantesu amuyhantesu ca rajjana-dussana-muyhanam
ayuttan ti evam dagantuka-bhava-vasena asammoha-sampajaniiam veditabbam (Sv 1 195).

72 Cf. yani pan’ etani cakkhu-dvare-votthapana-pariyosandani cittani uppajjanti, tani
saddhim sampayutta-dhammehi tattha tatth’ eva bhijjanti, anfiam anfiam na passantiti
ittarani tavakalikani honti. tattha yatha ekasmim ghare sabbesu manusakesu matesu ava-
sesassa ekassa tam khanam yeva marana-dhammassa na yutta nacca-gitadisu abhirati
nama, evam evam eka-dvare sasampayuttakesu avajjanddisu tattha tatth’ eva matesu ava-
sesassa tam khanam yeva marana-dhammassa javanassapi rajjana-dussana-muyha-
na-vasena abhirati nama na yutta ti evan tavakalika-bhava-vasena asammoha-sampa-
Jjannam veditabbam (Sv 1 195).
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following question: “How is that the wisdom concerning the determina-
tion of behaviours is the knowledge concerning the variety of behav-
iours? 73 According to the Patisambhidamagga, there are three kinds of
behaviours (cariya): the behaviour of consciousness (vifinanacariya), the
behaviour of unknowing (asifianacariyd), and the behaviour of knowing
(Aanacariyd). The behaviour of consciousness (vififianacariya) includes
some elements which have parallels in the more standardised accounts of
the consciousness process, and so this account would seem to be the
Patisambhidamagga’s version of the consciousness process. For exam-
ple, for what concern the action of seeing (dassana) it is stated:

The behaviour of consciousness (vifinianacariya) is the indeterminate func-
tion of adverting (avajjanakiriyabyakata) for the sake of seeing visible
forms, the behaviour of consciousness is the eye consciousness (cakkhu-
vininana) which fulfils the aim of seeing visible forms, the behaviour of
consciousness is the resultant mind element (vipakamanodhatu) which
applies [the mind] because of the fact that visible forms have been seen, the
behaviour of consciousness is the resultant discriminatory mind element
(vipakamanovininanadhdatu) caused by the application of mind to the visible
forms.”

This structure is repeated for the actions of hearing (savana), smelling
(ghayana), tasting (sayana), touching (phussana), and knowing (vija-
nana). Furthermore, it is stated that it is vififianacariya since it behaves
without passion (niraga), without hatred (nidosa), without delusion
(nimoha), and so on (there is a long list of negative behaviours). Since
the behaviour of consciousness (vifindanacariyd) is free from negative
behaviours, it is stated that “completely pure is the natural starting point
of this mind, because of the absence of defilements.”” Thereafter, the
behaviour of unknowing (asifidnacariyd) is explained and so it is evident
which stage of the mental process is able to convey defilements:

3 katham cariyavavatthane paiia cariyananatte ianam (Patis I 79).

" rapesu dassanatthaya avajjanakiriyabydkata viiiiianacariya, ripesu dassanattho
cakkhuvinnanam vinnanacariya, ripesu ditthatta abhiniropana vipakamanodhatu viniana-
cariyd, riipesu abhiniropitatta vipakamanovinnanadhatu viiinanacariya (Patis 1 79).

5 pakatiparisuddham idam cittam nikkilesatthena (Patis T 80). This part of the con-
sciousness process, lacking the stage of javana, is regarded as pure. The word “pakati”
highlights that the consciousness process is completely pure (parisuddha) during its first
stages.
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The behaviour of unknowing (afifianacariya) is the javana of passion
(raga), is the behaviour of consciousness (vifiianacariya) which has the
indeterminate function of adverting (avajjanakiriyabyakata) for the sake of
the javanas of passion concerning the physical forms dear to the mind.”®

The same structure is repeated also for dosa, moha, and many others
negative things. Here, it is clearly stated that the javana is responsible
for the introduction — in such a “pure” mental process — of negative
factors such as rdaga, dosa, moha, and so on. This is exactly what the
commentarial literature complained about javana and so recommended
to regard javana as a visitor (dgantuka) and through the characteristic of
temporality (tavakalikabhava). 1t is therefore significant that the exposi-
tion in the Sumangalavilasini (and parallels) is conceptually connected
to that of the Patisambhidamagga, one of our oldest sources (together
with the texts of the Abhidhamma texts) in which there are some harbin-
gers of the consciousness process. The importance of javana in the con-
sciousness process could also be deduced from the *Vimuttimagga, which
states that “the javana is the knower.””” The javana stage is, indeed, the
stage that enjoys or makes use of the sensory data gathered and processed
by the other mental functions. Therefore, the simile of the doorkeeper
(dovariyaldovarika; As 279-280) describes the process through which
a sleeping king receives an object. The object is first received by and
goes through his attendants — which represent the various mental func-
tions — and, finally, ends up into the hands of the king, who is the only
one who enjoys it. So, the king is compared to the javana stage since it
is the only stage that can experience the object perceived.”® A similar
story also occurs within the *Vimuttimagga, which establishes the same
comparison between the king and the javana.”

On the basis of these considerations, it is possible to state that there is
a connection between the consciousness process and mindfulness and/or

5 mandpiyesu ripesu ragassa javanatthdya avajjanakiriyabydkata viifianacariya

ragassa javand annanacariya (Patis I 80).

7 HEHL (T1648.32.0449b02). According to Hirakawa (1997: 1097), the term
shizh¢ ## could be translated by the Sanskrit janaka or vijiidtr, namely the “knower.”

8 rafiiio paribhogakalo viya javanassa arammanarasanubhavanakalo (As 280).

7 “Thus, the king who eats the fruit should be understood just as the javana” (W1+
S T AT T1648.32.0449¢06).
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morality within all the passages previously analysed. The javana is a key
stage because it is the one in which the process of perception comes to
culmination. It is also the one in which a moral fault might happen and
could even bring defilements such as raga, dosa, moha.®° So, it may seem
that the speculative theory of the consciousness process was created in
order to understand in which part of the process the mind is defiled by
something.®! In order to achieve this goal, the ontologically existing men-
tal states were put in a row, in a sequence, outlining the contribution of
each stage to the process. This clearly implies an atomisation of the pro-
cess in order to be sure that each stage does not include other sub-stages.
However, I would highlight that the temporal existence of these phenom-
ena is not the main concern but instead, perhaps, is a secondary outcome
of the atomisation of the mental process. The primary objective would
be to identify the different stages of the process and to understand the
sequence that underlines the process. Therefore, the expectation would
be to find a particular emphasis on the sequence of the stages within the
texts. This expectation is satisfied by the scattered evidence concerning
the citta-niyama.

7. Corroborating the hypothesis (II): citfa-niyama

The citta-niyama explained in the Atthasalini is clearly the seven stages
of the consciousness process and the compound aims to emphasise the
ineluctable sequence of the mental stages:

When the sensitivity [of a sense organ] is struck by an object, there is no
doer or agent [who says]: “Be adverting! ... be javana!” The bhavanga
turns to the mind of kiriyamanodhdtu, starting from the time in which
there was the striking of the sensitivity [of a sense organ] by an object
according to the natural law (dhammata) itself. Then, the cakkhuvinifiana

80 On the ethical importance of the stage of javana, see Skorupski (2014: 66); Smith
(2020: 477-478).

81 According to a canonical account, the mind is luminous but is defiled by arriving
impurities (pabhassaram idam bhikkhave cittam tan ca kho agantukehi upakkilesehi upa-
kkilitthan ti; A 1 10). In this context, according to the commentary, the mind (citta) is the
bhavangacitta (cittan ti bhavangacittam; Mp 1 60) and the impurities are not co-nascent
with the mind but are coming to defile after the javana stage (agantukehi ti asahajatehi,
paccha javanakkhane uppajjanakehi; Mp 1 60). See Cousins (1973: 117, 128, n. 11).



120 BRYAN DE NOTARIIS

accomplishes the function of seeing (dassanakicca), the vipakamanodhatu
accomplishes the function of receiving (sampaticchana), vipakamano-
viiiianadhatu accomplishes the function of investigation (santiranakicca),
kiriyamanoviniianadhatu accomplishes the function of determining
(votthabbanakicca), the javana enjoys the taste of the object. This is called
citta-niyama.%®

It is worth noting that in this passage the consciousness process ends with
the stage of javana, not with tadarammana, though the passage occurs
in a chapter which deals extensively with the concept of tadarammana.
This is in agreement with the reconstruction of the consciousness process
theory expressed so far, namely that the first stage of development ended
with the stage of javana, whereas the tadarammana is a later addition,
and that the main focus was on the sequence of the process rather than
on its expression within a temporal framework. The sequence of the
stages involved is not only an important feature, but is also ineluctable.
The simple fact that there is a sequence of events that will always be the
same is exactly what the term niyama means in this context. Therefore,
in another Pali commentary (i.e. Sv II 432) the term niyama (variant
reading of niyama) is used to explain the term dhammata, together with
the term sabhava.®® The text states that niyama is fivefold: the natural
order of kamma (kamma-niyama), the natural order of seasons (utu-ni-
yama), the natural order of seeds (bija-niyama), the natural order of
minds (citta-niyama), and the natural order of Dhamma (dhamma-
niyama).%* Among these five niyamas, the citta-niyama is described as
follows:

82 Grammanena pana pasade ghattite tvam avajjanam nama hohi ...pe... tvam java-

nam nama hohi ti koci katta va kareta va natthi. attano attano pana dhammataya evam
arammanena pasdadassa ghattitakalato patthaya kiriyamanodhdtucittam bhavangam
avatteti, cakkhuviniianam dassanakiccam sadheti, vipakamanodhdtu sampaticchanakic-
cam sadheti, vipakamanoviniianadhatu santiranakiccam sadheti, kiriyamanovininanadhatu
votthapanakiccam sddheti, javanam arammanarasam anubhavati ti ayam cittaniyamo
nama (As 274). 1 amended the passage according to Be. In PTS was only reported
vipakamanodhatusantiranakiccam sadheti, kiriyamanovinianadhatuvotthapanakiccam
sadheti.

8 ayam ettha dhammata ti ayam ettha matu-kucchi-okkamane dhammata, ayam
sabhavo ayam niyamo ti vuttam hoti (Sv 11 432).

8 niyamo ca nam’ esa kamma-niyamo utu-niyamo bija-niyamo citta-niyamo dham-
ma-niyamo ti paiicavidho (Sv 11 432).
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The preceding mind and mental factors (citta-cetasika dhamma)® are the
condition (paccaya), through the condition of support (upanissaya-pac-
caya),® of the following mind and mental factors. So, the coming forth of
sampaticchana etc., immediately follows [the coming forth of] cak-
khu-vififiana etc.; this is the natural order of minds.¥’

In this passage, the emphasis is clearly on the precise order of sequence.
Furthermore, the sequence is also emphasised in the exposition of the
remaining niyamas. Therefore, the kamma-niyama implies that there is
an agreeable kammic result for a good action and a disagreeable kammic
result for a bad action;®® the utu-niyama is the seasonal change, such as
the flowering and fruiting of trees, the blowing of the wind, the strength-
ening or weakening of the sunshine, a sky with or without rain, the blos-
soming of the lotus flower during the day, and its closing at night;3° the
bija-niyama highlights that just as the fruit of the rice is produced by
the rice seed, in the same way the sweet taste is produced by something
sweet, etc.;”° the dhamma-niyama is a series of events starting from the
entry of the [future] Buddha into the mother’s womb and ending with
the earthquake of the ten-thousand worlds.”! All these kinds of niyama
aim to emphasise the indissoluble sequence of events, which are regular

85 According to the PED (s.v. dhamma), cittacetasika is a term used to denote the four
mental khandhas (viz. vedana, saniia, sankhara, viniana).

86 The upanissaya-paccaya is the ninth paccaya of the list of twenty-four paccayas in
the Patthana.

8 purima purima citta-cetasika dhamma pacchimanam pacchimanam citta-ce-
tasikanam dhammanam upanissaya-paccayena paccayo ti, evam yad etam cakkhu-viniiian’
adinam anantard’ adinam nibbattanam, ayam cittaniyamo (Sv 11 432).

8 tattha: kusalassa ittha-vipaka-danam akusalassa anittha-vipaka-danan ti, ayam
kamma-niyamo (Sv 11 432).

89 tesu tesu janapadesu tasmim tasmim kale eka-ppaharen’ eva rukkhanam pup-
pha-phala-ggahan’ adini, vatassa vayanam dtapassa tikkhata mandata, devassa vassanam
avassanam, padumanam diva vikasanam rattim sammilanan ti, evam adi utu-niyamo (Sv
11 432).

N yam pan’ etam sali-bijato sali-phalam eva, madhurato madhura-rasam yeva, tittato
titta-rasam yeva phalam hoti, ayam bija-niyamo (Sv 11 432).

oV ya pan’ esa bodhisattanam matu-kucchim okkaman’ adisu dasa-sahassi-loka-dha-
tu-kampan’ adinam pavatti, ayam dhamma-niyamo nama (Sv 11 432). Another explanation
of these five niyamas is reported in As 272-274.
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and consistent and, therefore, normal and natural.”? Indeed, from a seed
of a specific plant only one kind of plant can be generated. So, the
sequence of mental stages should follow a specific order, and any stage
is directly influenced by the preceding one. This sort of discourse recalls
a very famous Abhidhamma work, namely the Patthana. As highlighted
by Cousins (1981), the theory of the consciousness process is already
embedded within the Patthana (though some details and technical
nomenclature is developed only later). What is worth noting here is that
some of the terminology involved in the passages related to the citta-
niyama directly recalls the Patthana terminology and speculative topics.
In the aforementioned passage, the phrasing upanissaya-paccayena pac-
cayo (Sv 11 432) “the condition (paccaya), through the condition of sup-
port (upanissaya-paccaya)” can be found. For the first time in Pali liter-
ature the Patthana introduces (see Cousins 1981: 39) twenty-four
paccayas, and the upanissaya-paccaya is the ninth paccaya of this list.
Another reference to the Patthdana speculation is found in another citta-
niyama passage:
At the end of tadarammana, the bhavanga proceeds again. When the bha-
vanga is interrupted again, starting from the avajjana etc., in this way, the
continuity of consciousness in accordance with the causes (paccaya)
attained proceeds again and again through the natural order of minds (cit-
ta-niyama): immediately following (anantara) the bhavanga there is
avajjana, immediately following (anantara) avajjana there is dassana,

and so on. This [will carry on] until the exhaustion of the bhavanga within
a single existence.”

This passage seems to deal with another kind of paccaya, namely the
anantara-paccaya, the fourth paccaya in the list of twenty-four. How-
ever, in this passage the connection with the anantara-paccaya of the
Patthana could be questioned since it is not directly established, it is
only inferred (though I think it is likely). A more direct reference to the

92 These five niyamas are also discussed by Rahula (1974: 183); Crosby (2008:
59-60); Jones (2012).

% tad-arammanavasane pana puna bhavangam eva pavattati. bhavange vicchinne
puna avajjanadini ti evam laddhapaccayacittasantanam bhavanganantaram avajjanam,
avajjananantaram dassanddini ti cittaniyamavasen’ eva punappuna tava pavattati, yava
ekasmim bhave bhavangassa parikkhayo (Vism 460).
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anantara-paccaya is found within another passage in the Visuddhimagga,
which makes the connection with the Patthana even clearer:%*

The condition of proximity (anantarapaccaya) is a helping state through
the condition of proximity. The condition of contiguity (samanantarapac-
caya) is a helping state through the condition of contiguity. They (i.e. the
ancient commentators) explain in detail at great length this pair of causal
conditions, but here is the essence [of the meaning]: Because the natural
order of minds (cittaniyama) beginning thus: “The manodhdtu is proximate
to the cakkhuviinana, the manoviiinanadhdtu is proximate to the mano-
dhatu, and so on,” it is successful only thanks to each preceding conscious-
ness, not otherwise, therefore a state able to produce the rising of an appro-
priate consciousness proximate to itself is the condition of proximity.
Then it was said so: “The condition of proximity (anantarapaccaya):
cakkhuviiifianadhatu and the states that have an association therewith
is the condition through the condition of proximity of the manodhatu
and the states that have an association therewith” (Tikap I 2). The con-
dition of proximity (anantarapaccaya) is, indeed, the condition of contigu-
ity (samanantarapaccaya). The difference here is only a mere matter of
letter (vyarijana); as in the case of the words upacaya and santati and the
dyads of designation (adhivacana) and expression (nirutti), there is not a
difference in meaning.”

In this context the citta-niyama is connected with the sequence as well;
in particular it emphasises the relation of proximity which binds one
mental state to the previous one, establishing a chain of mental states.
The context of mindfulness and morality and the references to the
citta-niyama would prompt the hypothesis that Sv T 194 and parallels®®
may have retained traces of the original context of formation of the con-

% In Be this passage occurs within a paragraph entitled Patthanapaccayakatha.

% anantarabhavena upakarako dhammo anantarapaccayo. samanantarabhdavena upa-
karako dhammo samanantarapaccayo. idani ca paccayadvayam bahudha papariicayanti.
tara manoviniianadhatii ti-adicittaniyamo, so yasma purimapurimacittavasen’ eva ijjhati,
na annathd, tasma attano attano anantaram anuripassa cittuppdadassa uppadanasamattho
dhammo anantarapaccayo. ten’ ev’ aha: — anantarapaccayo ti cakkhuviiiiianadhatu tam
sampayuttaka ca dhamma manodhatuya tam-sampayuttakanaii ca dhammanam anan-
tarapaccayena paccayo ti adi [Tikap 1 2]. yo anantarapaccayo, sveva samanantarapac-
cayo. vyaiijjanamattam eva h’ ettha nanam upacayasantatisu viya, adhivacananirutti-
dukadisu viya ca atthato pana nanam n’ atthi (Vism 534).

% Sv 1194 =Ps1262; Spk III 191; Vibh-a 356.
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sciousness process. If not a direct testimony to it, then it is at least
one of the oldest post-canonical sources, if not the oldest.”” The verses
of Sv I 194 and parallels occur in sections which deal more extensively
with the topics of mindfulness and morality. There are some other pas-
sages which deal with the consciousness process and whilst predomi-
nantly focused on other topics, they do still maintain traces of the con-
nection with mindfulness and morality. Furthermore, the very nature of
the consciousness process is clearly connected with mindfulness and
morality, since it is able to address some fundamental questions, such as:
When is there a fault during a sensory experience? In which part of the
process is there culmination of the sensory experience? There is only one
answer for all of these questions: during the javana stage. The conscious-
ness process is certainly a very useful tool to explain in a mechanistic
way what happens during a sensory experience. It is an explanation that
does not assume the existence of a self since there is not someone who
knows, but knowing is part of a process.”® The negation of the self has
been a recognisable characteristic of the Buddhist agenda since the very
beginning of Buddhism itself. The emphasis on the characteristic to be
a process is also highlighted through references to the citta-niyama scat-
tered within the Pali texts. Not only do the citta-niyama’s references
highlight the ineluctable sequence of the process, but also that they are
strictly connected with Sv I 194 (and parallels) and the old exposition of
the Patthdna, thus allowing us to trace a bulk of post-canonical accounts
that are closer to the canonical sources.

8. An attempt to establish lines of development

On the basis of this reconstruction of the consciousness process, I would
suggest the existence of two groups of accounts. One group retains some
archaic features, while the other group shows a more sophisticated expo-
sition which also more clearly involves the doctrine of momentariness in

7 N.B. Cousins, writing about the commentarial verse states that “no doubt this
belongs to the period of the old Sinhalese commentaries if not even earlier” (1981: 43,
emphasis added).

98 abbhantare attd nama aloketa va viloketd va n’atthi (Sv 1 194).
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terms of a subdivision of the process in moments which will result in the
Abhidhammatthasangaha’s exposition. According to the sources ana-
lysed, I should consider the two extremes of the process of development
of the cittavithi, namely the commentarial passage of Sv I 194 (and par-
allels), and the Abhidhammatthasangaha’s account:

Sv1194 and parallels Abhidhammatthasarigaha

Consciousness process doctrine

Figure 3. Gradual shifting from the old account to the
Abhidhammatthasangaha systematisation.

A sharp dividing line is hard to establish, although it may seem that some
accounts are closer to the Sv I 194 and parallels (which are, in turn, more
closely related with canonical sources), and others to the Abhidhammattha-
sangaha (which represents the highest level of development among the
sources used in this study). The analysed passages fall into one of the
two groups as follows:

Table 6. Two groups of accounts.

Group with archaic features

Group that most integrates the doctrine
of momentariness and that will result
in the Abhidhammatthasangaha

Sv 1194 (verses) = Ps 1262 (verses); Spk III
191 (verses); Vibh-a 356 (verses)

It-a 97

Nidd-a I 390-391

Vism 21

Patis 1 79-83

citta-niyama passages (viz. As 272; As 274;
Sv 11 432; Vism 460; Vism 534)

Vism 452-460
Vism 548-551
Vism 617-618
As 261-288
Vibh-a 150-168

Evidence with mixed features

*Vimuttimagga

Sv I 194-195 (prose) = Ps I 262 (prose); Spk III 191-192 (prose); Vibh-a 256257 (prose)
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The passages included in the above list share some common features with
each other in terms of (1) the number of stages by which the whole con-
sciousness process is composed; (2) the treatment of the javana stage;
(3) the occurrence of the tadarammana stage. This is exemplified in the

following chart:

Table 7. Recurring patterns among the accounts.

Process composed

Javana process
expressed as a single
process, without any

Occurrence of

by seven stages mention of the tadarammana
number of javanas
Group with archaic features
Sv 1194 (verses) = Ps
1262 (verses); Spk III
191 (verses); Vibh-a v / X
356 (verses)
It-a 97 v'NE v X
Nidd-a I 390-391 v/NE v X
Vism 21 v NE v X
Patis I 79-83 X
(N.B. perhaps not
all stages were v X
already developed
at that time)
citta-niyama passages
As 272 v
VNE (javanam anubhavati)

As 274 v/ NE* v
Sv II 432 — - -
Vism 460 - - -
Vism 534 - - -
Group that most integrates the doctrine of momentariness and that will result in
the Abhidhammatthasangaha
Vism 452460 X X v
Vism 548-551 X X v
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Vism 617-618 X X
As 261-288 (269-270) XNE
(since tadaram-
mana occurs, there X
are likely more
than seven stages)
Vibh-a 150-168
(explanation connected
with the patisandhi-
and cuti-citta, see esp. X %
pp. 157-158; notably,
Vibh-a 155-160
parallels Vism
548-551)
Evidence with mixed features
*Vimuttimagga v
(the text talks
about seven v
mental stages,
gixin L)
Sv I 194-195 (prose)
= Ps 1262 (prose);
Spk IIT 191-192 v X
(prose); Vibh-a
256-257 (prose)

* =1 followed Be rather than PTS; NE = Not Explicit (but inferred); — = the conscious-
ness process account does not occur.

From the latter table it is possible to extrapolate some recurring patterns
among the passages belonging to the same group. The group with archaic
features shows that it retains only seven stages of the consciousness pro-
cess, it understands the javana stage without specifying how many java-
nas occur and does not mention the taddrammana stage. This lineage
also includes the citta-niyama passages, which would highlight the ine-
luctability of the sequence of stages. Not all citta-niyama passages report
the consciousness process account. However, the few that do agree with
the leading pattern of the group with archaic features. The other group,
however, shows exactly the opposite pattern. The passages in the
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category called “Evidence with mixed features” show mixed patterns
that do not fit in either of the two groups. This fact could be explained
in the following manner: (1) the *Vimuttimagga passage represents an
early attempt of development, so it still retains some archaic features,”
introducing, however, the notion of tadarammana; (2) the commentarial
passages in prose may be, as I have already argued, a comment on the
verses and so they may represent a junction point between two different
times of development of the theory. The commentarial verses might also
provide the answer to a question that, as far as I know, nobody has ever
asked: Why are the javanas counted up to seven within the Pali post-
canonical texts? The answer may lie, indeed, in the way the prose com-
ments upon the verses within the commentarial passages. In the verses it
is only reported that javanam bhavati sattaman (“the javana comes as
seventh”), whereas the prose passage comments upon the verses states
sattakkhattum javanam javati (“‘the javana impels seven times”). It is
possible that the prose passage replaced “sattama” with “sattakkhattu,”
although this hypothesis remains a mere conjecture.

The picture that therefore emerges is that although the consciousness
process seems to have a basic kernel, the expositions differ among the
texts. The differences may be due to at least two reasons: (1) the different
applications of the consciousness process to different topics; or, (2) the
consciousness process was itself a debated topic within the Theravada
tradition.

(1) The first point can be exemplified by a passage that not only pro-
vides evidence of how a stage within the consciousness process could
be modified to fit a purpose, but also provides a model to explain how
it was possible that tadarammana was introduced into the process as
a stage in its own right. This passage aims to explain how the rebirth
process occurs, using the model of the consciousness process:

In another’s case, at the time of death, an inferior object, which is the cause
of passion, etc., comes into the field of perception within one of the five
sense-doors. When [a series of consciousness] ending with the determining
consciousness (votthapana) arose in due order, five javanas [which are only
five] because the momentum is enfeebled by the proximity of the death, and

% Such as a mention of seven stages and an older account of different degrees of
sensory intensity of the consciousness process.
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two registrations (fadarammana) arise. Thereafter, having made the objec-
tive field of bhavanga its object, one death consciousness (cuticitta)
[occurs]. And so far, fifteen mental moments have passed: two bhavangas,
adverting (avajjana), seeing (dassana), receiving (sampaticchana), investi-
gating (santirana), determining (votthapana), five javanas, two registra-
tions (tadarammana), one death consciousness (cuticitta). Then, when there
is only this object which has the lifespan of one mental moment remaining,
the linking consciousness (patisandhicitta) arises. This also is the linking
(patisandhi), which has a present object and immediately follows the death
(cuti) which has a past object.'®

To fully understand what is happening in the process described above,
the existence in time of mind and matter and their relationship should be
considered. The basic assumption is that a material moment endures for
sixteen mental moments.!?! Here, the involvement of the doctrine of
momentariness is easily recognisable. Sixteen is, therefore, the number
of moments of which a complete unit of perception of materiality is
composed. The number sixteen in the doctrine of momentariness is a
symbol of wholeness applied to the mental process in relation to the
duration of materiality (1 material moment = 16 mental moments).'??
Gradually, despite the symbolic value of sixteen, a ratio of 1:17 became
established (as is demonstrated by later texts, such as the Abhidhammattha-
sangaha). However, in the passage at stake, a ratio of 1:16 is still
current. Hence, the process of death is composed of 2 bhavangas + 1

190 gparassa maranasamaye paiicannam dvaranam aniatarasmim ragadi-hetubhiitam

hinam arammanam dapatham dagacchati. tassa yathakkamena uppanne votthapanavasane
maranassa dasannabhavena mandibhiitavegattda pafica javanani dve tadarammanani ca
uppajjanti. tato bhavangavisayam arammanam katva ekam cuticittam. ettavata ca dve
bhavangani, avajjanam, dassanam, sampaticchanam, santiranam, votthapanam, paiica
Jjavanani, dve tadarammanani, ekam cuticittan ti paiicadasa cittakkhana atita honti. ath’
avasesa-ekacittakkhanayuke tasmim yeva arammane patisandhicittam uppajjati. ayam pi
atitarammandya cutiya anantard paccuppannarammanda patisandhi (Vism 549; cf. also
Vibh-a 157-158).

OV yiipe dharante yeva hi solasavare bhavangacittam uppajjitva nirujjhati (Vism 614),
see also yava pan’uppannam ripam titthati tava solassa cittani uppajjitva bhijjanti (As
60).

102 The number sixteen, indeed, has a strong symbolic value. For instance, the mone-
tary system of the people in the Indus valley was based on multiples of sixteen and,
moreover, the number sixteen was involved in the time-reckoning, just as in the sixteen
phases of the moon already established in the Upanisadic period (see Kim 1999: 161-165
=2023: 146-150).
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avajjana + 1 dassana + 1 sampaticchana + 1 santirana + 1 votthapana
+ 5 javanas + 2 tadarammanas + 1 cuticitta + 1 patisandhicitta = 16
stages. Here, the javanas are only five, although in many other places
there are seven javanas described within the consciousness process: “the
javana impels seven times” (sattakkhattum javanam javati; Sv 1 195).
According to the text, there are only five javanas because the momentum
is enfeebled by the proximity of the death (maranassa asannabhavena
mandibhiitavegatta paiica javanani; Vism 549). This is, of course, a very
good excuse to remove two javanas in order to make room within the
sixteen-stage process for another two stages, namely cuticitta and
patisandhicitta.'® This is a good example to illustrate the malleability of
the consciousness process and, in particular, the ductility of the javana
stage. Moreover, it is worth noting that cuticitta and patisandhicitta are
special epithets given to, respectively, the last and the first bhavanga of
a single existence.'® However, it might seem that these special bhavar-
gas acquired a kind of ontological status over time, just as it happened
in the case of tadarammana. These “special” bhavangas are not only
bhavanga moments, but are also part of the way through which eighty-
nine kinds of consciousness (vifiidna) manifest themselves: yani patisan-
dhi-bhavang’-davajjana-dassana-savana-ghdayana-sayana-phusana-sam-
paticchana-santirana-votthapana-javana-tadarammana-cutivasena
cuddasahi akarehi pavattanti (Vism 457). Looking at the consciousness
process in seven stages, it may seem that bhavanga and javana are the
two extremes of the process: bhavanga — dvajjana — dassana — sam-
paticchana — santirana — votthapana — javana. However, considering
the consciousness process as part of the uninterrupted stream of con-
sciousness, the bhavanga is, somehow, the start and end point of the
process, since any consciousness process is separated by bhavanga:

103 Tt might be argued that no excuse is needed to remove two moments from javana

stage, since the theory of the death process does not require that the patisandhicitta has
an object which is present and, indeed, there would be nothing wrong with an object that
is past. However, in this case, the object is present and comes into the field of perception
within one of the five sense-doors. One unit of materiality lasts sixteen mental moments;
this ratio is necessary to have the perception of a present object.

104 “In a single existence, indeed, the last bhavanga consciousness among all is called
‘death’ (cuti) because of its passing away (cavanatta)” (ekasmim hi bhave yam sabbapac-
chimam bhavangacittam, tam tato cavanatta cuti ti vuccati; Vism 460).
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Figure 4. The cyclic stream of consciousness.

The bhavanga stage is the most inclusive since it was able to accommo-
date new stages, such as tadarammana, cuticitta, and patisandhicitta. We
are thus entitled to wonder whether there was a passage from taxonomy
to ontology, where some bhavangas that acquired specific labels also
acquired a special status over time. The javana stage has a ductile dura-
tion and could be modified on the basis of the specific purposes of the
application of the consciousness process. However, despite the various
additions or modifications that may occur, it is worth noting that the basic
kernel expressed by the seven stages is always valid.'%

105 The only stage that could change in this basic kernel is dassana (seeing). The term
dassana occurs in all expositions, essentially because consciousness processes that occur
when a physical object comes into the field of perception of the eye are always taken into
account. However, this kind of process can also occur for the other sensory perceptions,
such as hearing (savana), smelling (ghdyana), tasting (sayana), and touching (phusana).
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(2) Differences in the exposition of the consciousness process might
also be due to the fact that there were different views or different theo-
risations of mental processes among the Theravada elders centuries
before the writing up of the actual Pali commentaries that occurred
around the 5" century AD. This fact would imply a certain fluidity con-
cerning the theorisation of the mental processes in an early phase. There-
fore, when the consciousness process appears in connection with the
subdivision in moments of the doctrine of momentariness, the temporal
construction of the experience would see a specific stage lasting for one
or more moments. This, of course, implies that this is a theoretical, and
so highly speculative, construction. According to the attempts to convert
a moment or an instant (Pali: khana; Sanskrit: ksana) of the Sarvastivada-
Vaibhasikas into a modern unit of time, one moment is the equivalent of
0.013 of a second (i.e. 1/75% second).!% Even if the Theravada tradition
does not provide enough references to calculate the lasting of a moment,
it is possible to assume that a moment lasts for an infinitesimal fraction
of a second and, therefore, it is not in the range of the ordinary empirical
experience. In the words of Karunadasa:

the Abhidhamma doctrine of momentariness shows a shift in emphasis
from empiricism to rationalism. It is the result of an attempt to understand
the process of change through a process of pure reasoning (2010:
234-235).

However, from a Buddhist point of view, the doctrine of momentariness
can be experienced by the yogic perception.'”” Although we may wonder
how objective the yogic perception of momentariness was, we should
admit that for the majority of Buddhists it probably remained quite
a speculative and theoretical topic. And, indeed, on this topic we may
find the opinions of many elders in the commentarial literature.'*®
These opinions are often reported by the author(s) of the actual Pali

106 See von Rospatt (1995: 99, n. 218); W. D. Kim (1999: 75, n. 171 = 2023: 66,
n. 173). According to Gethin “there is not Sarvastivadin consensus on the length of the
moment” (1998: 221); in this regard, see the references provided by Conze (1962: 282).

107 n this regard, see von Rospatt (1995: 196-218).

108 This is particularly evident in Vism 138; As 267-288; Vibh-a 11; see Welitota
(2013: 63-66).



THE CONSCIOUSNESS PROCESS IN THERAVADA BUDDHISM 133

commentaries, who tried to establish the orthodox doctrine. However, we
should consider that these theoretical positions, which are now rejected
in the actual commentaries, could be the predominant or most influential
ones at their time. What I mean is that no matter how wrong or naive
a theoretical view could seem to the Buddhist commentators of the V
century onward; we cannot assume this was also the case for the Bud-
dhists of earlier times. The proliferation of theoretical views had under-
standably affected the final form of the consciousness process doctrine.

9. Conclusion

As highlighted in the present article, it is feasible to believe that the
consciousness process doctrine was developed in a context involving
the practice of mindfulness and morality. What has not been yet men-
tioned is that the doctrine of momentariness was also expounded in con-
nection with the practice of mindfulness, the so called satipatthana in
Pali (Sanskrit: smrtyupasthana). It is not clear if the doctrine of momen-
tariness was an outside element incorporated in the practice of mindful-
ness or whether it was a by-product of this practice, but, nevertheless an
early connection seems to be assumed by some scholars.!” Therefore, it
would seem that, somehow, both the doctrine of momentariness and the
doctrine of the consciousness process were developed under the aegis of
the practice of mindfulness. Both could be a by-product of a theoretical
and/or empirical speculation that comes from a meditative practice.'"
This situation sounds to be in accordance with Eviatar Shulman’s under-
standing of early Buddhist philosophy:

199 Tn this regard, von Rospatt writes that “from the general tendency of smrty-

upasthana to absorb doctrinal elements from without, it cannot be deduced that this line
of development will also have to apply in the case of momentariness. By contrast, it is, as
argued above, nevertheless feasible that the development of the theory of momentariness
originated with the contemplation of the body’s subjection to origination and decay”
(1995: 209). Another study is that of Schmithausen (1976).

110 “Empirical” in the sense that the meditative practices can lead the meditator to have
some experiences that can become the basis for further speculations. With “theoretical”
I mean a similar kind of speculation that either can derive from a real experience, but is
intellectually developed far beyond the bare experience, or that is an intellectual develop-
ment from a second-hand experience.
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The philosophical doctrines of Buddhism thus emerged from specific,
well-defined meditative perceptions, which were part of a sustained effort
to give new shape to (or at times possibly to transcend) experience. The
early Buddhist teachings were first of all verbalized reflections on medita-
tive events (2014: X).

Given that these two doctrines might have had a common origin in early
Buddhist practices or at least could be connected to each other thanks to
the satipatthana, it is not surprising that they heavily conflated at a cer-
tain point in history. Clearly, a certain shadow of momentariness is pres-
ent in the consciousness process, as the latter implied an atomisation of
the process and the mental phenomena were already conceived as arising
and ceasing from moment to moment in the Abhidhamma. However, an
overemphasis on the subdivision of the stages of the consciousness pro-
cess into moments is a feature which seems to be a development that
occurred over time. Indeed, such a scholastic and meticulous subdivision
in moments would not fit an early experiential context, where the
sequence of the stage is significant in detecting where a moral fault
would occur. It goes without saying that the common origin of the two
doctrines has linked them since the very beginning, thus paving the way
for future developments.

Furthermore, the early experiential context of the formation of these
two doctrines is relevant in appraising the harbingers of the conscious-
ness process doctrine found by Cousins (1981) in the Abhidhamma. In
fact, this early connection is also compliant with Maria Heim’s recent
understanding of the intellectual purpose of the Abhidhamma, which, in
her words, aims “to offer a complex set of analytic practices and methods
that allow the practitioner to explore the many — perhaps infinite — facets
of experience” (2022: 154). Therefore, I assume that the history of the
relationship between these two doctrines began with a common, or at
least close, origin in an experiential context. Nonetheless, they grew
through two discrete ramifications which, at a certain point, gradually
converged as the consciousness process gradually begins to be described
through the lens of the doctrine of momentariness, in the guise of the
number of moments (sixteen or seventeen) of which a complete unit of
perception of materiality is composed. The Abhidhammatthasangaha and
some Visuddhimagga passages show us the result of the merger of the
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doctrines, whereas other, likely older, commentarial passages reveal that
the consciousness process doctrine maintained its independence for some
time, escaping evident expositions of the consciousness process through
the lens of momentariness. Hence, even if it can be argued that in the
early Abhidhammic texts the momentariness of the mental phenomena
had already been postulated,''! I would highlight how in the old strata of
the post-canonical evidence for the doctrine of the consciousness process,
the existence in time of the mental phenomena is not the main focus, but
rather their order of sequence. Of course, a sharp separation between the
doctrine of the consciousness process and the doctrine of momentariness
can only depend on how we precisely define the latter. What is clear from
the present article is that the early evidence for the doctrine of the con-
sciousness process does not fit some of the current circulating definitions
for the doctrine of momentariness as, by way of example, that provided
by Buswell and Lopez:

The doctrine of momentariness derives from attempts to elaborate the foun-
dational Buddhist concept of impermanence (ANITYA): viz., how long
exactly do causally created events or objects exist before their destruction?
(2014: 4406).

Neither the duration nor the impermanence of the mental states seems to
be the main focus of the consciousness process accounts which present
archaic features. The only evident and prominent feature is the sequence
of the stages. Indeed, strictly speaking, we only know that some stages
in the consciousness process last for more than one moment from post-
canonical sources’ later strata. Of course, this can be rephrased, to say
that even if some stages last for one moment, they can occur more than
once in a sequence. However, the latter proposition presupposes coher-
ence, while instead, we can equally understand our evidence hypothesis-
ing that the doctrine of the consciousness processes — initially focused
only on sequence — was then adapted to a different context, one in which
the distribution of phenomena in time was significant. Furthermore, the
diachronic analysis of the sources let us notice the gradual addition of
tadarammana and prompt us to formulate an interpretative hypothesis on

I Gethin (1997: 479), see also W. D. Kim (1999: 148 = 2023: 133).
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how the stage of javana came to be conceived to last seven moments.
The picture that emerges is that of a doctrine that developed over time
and underwent readaptations.

In conclusion, I write in the hope that my first attempt to trace the
fundamentals of the history of the doctrine of consciousness process and
its scholarly reception could be useful to cast new light for further stud-
ies, which are certainly needed and hoped for. Topics such as the momen-
tariness and consciousness process are infernally knotty, but as John
Milton writes: long is the way and hard, that out of Hell leads up to light.

The commentarial description of the consciousness
process is highly complex.
(Cousins 1981: 26)

Primary sources and abbreviations

All Pali citations are from Pali Text Society editions, unless otherwise noted.

A Anguttaranikaya

Abhidh-av Abhidhammavatara

Abhidh-s Abhidhammatthasangaha

Abhidh-s-mht  Abhidhammatthasangaha-mahatika (Abhidhammattha-
vibhavinitika)

As Atthasalint

Be Burmese edition. Chattha Sangayana Tipitaka 4.0. Vipassana
Research Institute 1995, Version 4.0.0.15.

D Dighanikaya

Dhs Dhammasangani

PTS European edition (= Pali Text Society’s edition)

It-a Paramatthadipani (Itivuttaka-atthakatha)

Kv Kathavatthu

M Majjhimanikaya

Moh Mohavicchedani

Mp Manorathapiirant (Anguttaranikaya-atthakatha)

Nidd-a I Saddhammapajjotika (Mahaniddesa-atthakatha)

Patis Patisambhidamagga

PED Pali-English Dictionary (see Rhys Davids and Stede [1921-—
1925] 2015)

Ps Papariicasiidani (Majjhimanikaya-atthakatha)

S Samyuttanikaya

Spk Saratthappakasini (Samyuttanikaya-atthakatha)
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Sv Sumangalavilasini (Dighanikaya-atthakatha)

T Taishé shinshii daizokyo KIEHE KL = Digital Edition,
http://21dzk l.u-tokyo.ac.jp/SAT/. Database version 2015.

Tikap Tikapatthana

Vibh Vibhanga

Vibh-a Sammohavinodani (Vibhanga-atthakatha)

Vism Visuddhimagga

Vism-mht Visuddhimagga-mahatika (Be)
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